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SYNOPSIS 
This dissertation argues that a major factor in Pentecostalism's rapid world-wide 
growth was the emergence of a strong literary, as distinct from oral, tradition. From 
its earliest days the movement gave birth to a plethora of publications and publish- 
ing houses, mostly operating by faith, that proved highly successful in disseminat- 
ing the distinctive tenets of the movement across the globe. 
The first part of this work outlines the social, historical and religious background to 
the movement in the USA and Britain, and highlights the distinctive doctrines and 
practices of Pentecostalism. The second section examines the emergence of 
Pentecostal publishing movements and their products in the USA, especially the 
role played by the prototypical magazine of W. J. Seymour, The Apostolic Faith. 
The third and major part of this dissertation is a detailed case study of the earliest, 
and most influential, Pentecostal magazine published in Britain, Confidence. The 
crucial role that this journal and its editor, A. A. Boddy, played in formulating*and 
propagating the beliefs and practices of the nascent movement is critically exam- 
ined, together with an assessment of its contribution to wider issues of religious life 
and thought in Britain. Areas of subsequent influence in the development of his- 
toric Pentecostalism and its contemporary offshoots are also discussed. 
:. 
N 
(93,628 words) 
ACKNOWLEDGEMENTS 
The author gratefully acknowledges the help of many people in the preparation of 
this dissertation. I have tried to acknowledge specific instances of help in the text, 
but some people gave me so much support that I was overwhelmed by their gen- 
erosity. Among these, the Rev. Desmond Cartwright undertook a vast amount of 
photocopying for me, and also supplied numerous items of arcane Pentecostal 
memorabilia that have greatly enriched the work. 
Dr Douglas Mack and Dr David Bebbington, both of the University of Stirling, read 
the early chapters and made many helpful comments and suggestions. Library staff 
at a number of institutions were particularly helpful, and among these I include 
Guildford College of Technology, the Manchester Metropolitan University, the 
University of Birmingham, the University of Stirling, and Mattersey Bible College. 
I am also grateful to the executive of the Assemblies of God for access to official 
denominational archives, and other material held in the Donald Gee Centre for 
Pentecostal and Charismatic Research. 
My colleagues in the School of Print at the Manchester Metropolitan University 
have always been supportive, and my special thanks go to David Mills for binding 
several copies of the thesis, and to Martin Whitehead for typesetting the complete 
MS. 
I am particularly grateful to my research supervisor, Prof. Werner Ustorf of the 
University of Birmingham, for the care and attention he has devoted to helping 
me produce this work; for its deficiencies - and I hope they are not too numerous 
-I bear sole responsibility. 
During the long gestation of this work, which was written amid the pressures of a 
busy working life, I was often tempted to give up, even though the work was 
indeed a `labour of love'. At these times, I was sustained by the grace of the Lord 
Jesus, and the loving prayers and support of close members of my family. To them 
I dedicate this work. 
ABBREVIATIONS 
AOG Assemblies of God 
DPCM Dictionary of Pentecostal and Charismatic Movements 
EE Elim Evangel 
TLOF The Life of Faith 
PMU Pentecostal Missionary Union 
RT Redemption Tidings 
Preface 
Introduction 
Chapter 1 
Chapter 2 
Chapter 3 
Chapter 4 
Chapter 5 
Chapter 6 
Chapter 7 
Chapter 8 
Chapter 9 
CONTENTS 
A Bibliographical review of scholarly literature on 
the study of the Pentecostal movement 
Who are the Pentecostals? 
Pentecostalism: Its background in the USA 
and Britain 
The beginnings of Pentecostalism in the USA 
and Britain 
The beginnings of Pentecostal publishing in the 
USA 
The beginnings of Pentecostal publishing in Britain - 
The Rev. A. A. Boddy and the launch of the 
magazine Confidence 
The Theology of Confidence - the New Birth and 
Spirit Baptism 
The teaching of Confidence on `Tongues as a 
Seal of Pentecost' 
The teaching of Confidence on the nature, purpose 
and operation of glossolalia 
The teaching of Confidence on divine healing 
and health 
The teaching of Confidence on the last things and 
the soon-coming of the Lord 
4U 
70 
111 
175 
208 
245 
262 
306 
Chapter 10 Conclusion and final reflections 
Appendix 1 Income v. Expenditure involved in producing 
Confidence, 1908-1926 
Appendix 2 Graphical analysis of credit/deficit figures for 
producing Confidence, 1908-1926 
Appendix 3 Samples of other early Pentecostal publications 
Selected Bibliography 
338 
353 
360 
368 
369 
ILLUSTRATIONS 
Ar Plates Following page 
Number 1-C. F. Parham, c. 1925 43 
Number 2- The Sunderland Convention, 1911 135 
Number 3-A. A. Boddy and Cecil Polhill, 1911 163 
Number 4- Mrs Mary Boddy, c. 1912 280 
B: Diagrams, illustrations and charts 
. r' 
Tongues of Fire (F. W. Sandford) 21 
Tongues of Fire (Reader Harris) 30 
The Apostolic Faith 87 
Samples of A. A. Boddy's pre-Pentecostal books 117 
Confidence 122 
Victory and Showers of Blessing 127 
Elim Evangel and Redemption Tidings 167 
"New Creation" diagram 180 
Programme for Sunderland Convention, 1914 228 
Handbill for Stephen Jeffreys campaign, 1928 292 
"Chart of World's Ages" 324 
\1 
PREFACE 
A bibliographical review of scholarly literature 
on the study of the Pentecostal movement 
Although the Pentecostal movement has existed for most of this century, it 
attracted little attention from scholars until the 1960s. Then the emergence of the 
Charismatic movement and its pervasive influence on all sections of the Church 
and society, forced both the media and the academic world to take notice. At pre- 
sent, the Pentecostal and Charismatic movements are the subject of intense media 
as well as scholarly interest. Articles on Pentecostalism now appear frequently in 
the quality press' and national radio2 and television, 3 and this interest has been 
fuelled by the recent appointment of Dr George Carey - himself a charismatic sym- 
pathiser - as Archbishop of Canterbury. 4 
Currently, three centres in Europe have emerged as pioneers in Pentecostal 
research; one each at the universities of Louvain and Birmingham, and the newly- 
created (1990) Donald Gee Centre for Pentecostal and Charismatic Research at 
Mattersey Bible College, near Doncaster. The fruits of this surge of interest in 
Pentecostalism confront the researcher with a formidable task. The most complete 
bibliography on Pentecostalism so far produced is by C. E. Jones, A Guide to the 
Study of the Pentecostal Movement, 5 whose two volumes contain some 9,883 entries, 
many of which are primary texts. However, until this comparatively recent wave of 
interest in the movement arose, only one serious history of Pentecostalism in 
Britain was available to scholars, and even that was written from a popular rather 
than critical approach. Donald Gee's Wind and Flame was written by a sympathetic 
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insider whose contact with the movement went back to 1913, and extended up to 
1966.6 Not unnaturally, his broad sweep seriously underplays his own enormous 
contribution to the movement, but a more basic weakness is that Gee's work is 
essentially historically based, and lacks an interpretive schema that synthesizes 
the historical background to Pentecostalism with its distinctive social and theologi- 
cal development. Also, in a number of important areas, his opinions are rather 
facile and tendentious, which obviously tends to weaken his objectivity as a 
historian. 
However, the last twenty years or so has seen a positive efflorescence of scholarly 
works on virtually all aspects of the Pentecostal movement. A fairly comprehensive 
one-volume introduction to the whole panorama of Pentecostal belief and practice is 
found in W. Hollenweger's The Pentecostals.? Similar but less detailed works 
include J. Nichol's Pentecostalism8 and Nils Bloch-Hoell's The Pentecostal 
Movement. 9 The historical and theological antecedents of the movement have been 
thoroughly delineated in R. Anderson's Vision of the Disinherited: The Making of 
American Pentecostalism; '° H. V. Synan's Holiness-Pentecostal Movement in the 
United States, " and D. W. Dayton's Theological Roots of Pentecostalism. 12 
Information concerning the contribution of other biblicistic traditions towards the 
emergence of Pentecostalism is given by E. L. Waldvogel in "The `Overcoming Life': 
A Study of the Reformed Evangelical Origins of Pentecostalism", and E. R. Sandeen 
in The Roots of Fundamentalism: British and American Millennarianism, 
1800-1930.14 The interplay of the holiness tradition with subsequent 
Pentecostalism is covered in M. Dieter's The Holiness Revival of the Nineteenth 
Century, '5 and J. Ford's In the Steps of John Wesley. is 
From a geographical perspective, a plethora of doctoral dissertations discuss the 
nuances of Pentecostal belief and practice throughout the world. A global overview 
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of neo-Pentecostalism is R. A. Quebedeaux's The New Charismatics; 17 the back- 
ground to Dutch Pentecostalism is provided by Cornelius van der Laan's "Gerrit 
Roelof Polman, Sectarian against his will: Birth of Pentecostalism in the 
Netherlands"; 18 a South American perspective is given by J. S. Carr's "The Growth 
of Pentecostal Belief and Practice in Brazil -A Sociological Perspective", '9 and 
J. N. Saracco's "Argentine Pentecostalism - Its History and Theology". 20 The move- 
ment in Korea - home of the one-million member church of Pentecostal preacher 
Paul Yonggi Cho - is examined by Boo Woong Yoo in "Korean Pentecostalism - Its 
History and Theology". 21 A specialised treatment of the movement in Chicago has 
been written by J. Colletti, "Ethnic Pentecostalism in Chicago, 1890-1950". 22 The 
origins and development of Pentecostalism in Britain are also recounted in a num- 
ber of scholarly works. A general phenomenological analysis is R. Massey's "British 
Pentecostalism in the Twentieth Century: a Historical Introduction and 
Phenomenological Study". 23 The same author has explored the origins of the largest 
Pentecostal group in Britain - the Assemblies of God - in "A Sound and Scriptural 
Union". 24 Two other accounts of the AOG, both written by insiders, are David 
Allen's "Signs and Wonders"25 and William Kay's Inside Story. 26 As yet, no 
definitive history of the Elim denomination has been produced, but smaller 
Pentecostal groupings in the UK are fairly well represented. T. N. Turnbull's What 
God Hath Wrought, 27 D. Ollerton's The Revival's Children28 and K. White's The 
Word of God Coming Again29 discuss the Apostolic, Bethlehem and Apostolic Faith 
Churches respectively. The important link between Black holiness theology and 
incipient Pentecostalism is elucidated in two major studies - I. Macrobert's "Black 
Pentecostalism: Its Origins, Functions and Theology", 30 and W. C. Turner's "The 
United Holy Church of America. A Study in Black Holiness-Pentecostalism". 31 
Literature on the leading personalities of early Pentecostalism is very diverse. Of 
particular value are eye-witness accounts written from the scenes of the Los 
Angeles revival by Frank Bartleman in his How Pentecost Came to Los Angeles. 32 A 
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detailed study of W. J. Seymour is given by D. Nelson in "For Such a Time as 
This", 33 and J. R. Goff surveys the work of Charles F. Parham in Fields White Unto 
Harvest. 34 The life and ministry of Britain's first Pentecostal leader, A. A. Boddy, is 
traced by M. Robinson in "The Charismatic Anglican", 35 and short vignettes of less- 
er-known Pentecostals were recorded for posterity in Donald Gee's These Men I 
Knew, 36 which, despite the title, actually includes two ladies. Few other British 
Pentecostals have received extensive biographical attention, three exceptions being 
the discussion of Donald Gee in B. R. Ross, "Donald Gee: In search of a Church, 
Sectarian in Transition"; 37 and D. M. Cartwright's The Great Evangelists: The Lives 
of George and Stephen Jeffreys. 38 
The disparate nature of Pentecostal belief and practice, and its subsequent develop- 
ment into a number of forms, can be gleaned from a number of scholarly works. The 
"oneness" (non-Trinitarian) groups are discussed by A. L. Clanton in United We 
Stand, 39 and D. A. Reed, "Origins and Development of the Theology of Oneness 
Pentecostalism in the United States. "40 Two seminal works cover the emergence of 
neo-Pentecostalism in Britain, Peter Hocken's Streams of Renewal41 and Michael 
Harper's As at the Beginning; 42 while the rise of the House Church movement is 
traced by Joyce Thurman in New Wineskins. 43 The specific contribution of the 
Restorationist churches in general is analysed by Andrew Walker in Restoring the 
Kingdom 44 The penetration of the Charismatic movement and neo-Pentecostalism 
generally into non-Evangelical churches can be gleaned from a number of Roman 
Catholic scholars, including Rene Laurentin's Catholic Pentecostalism, 45 Leon 
Suenens's Charismatic Renewal and Social Action, a Dialogue, 46 and Donald Gelpi, 
Pentecostalism. A Theological Viewpoint 47 
As would be expected, a very large number of works focus on the distinctive tenets 
of Pentecostal theology, especially glossolalia and Spirit baptism. A survey of the 
most recent research on this subject is found in W. E. Mills, Speaking in Tongues: A 
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Guide to Research on Glossolalia 48 A number of medical, scientific and socio-lin- 
guistic approaches to speaking in tongues have been attempted in works such as 
L. M. Vivier's "Glossolalia"; 49 W. Samarin's Tongues of Men and of Angels; 50 
C. Williams's, Tongues of the Spirit; 5' and the joint work of H. Malony and 
A. Lovekin, Glossolalia: Behavioural Science Perspectives on Speaking in 7bngues. 52 
Scholarly critiques of Pentecostal doctrine and practice are found in two works by 
James Dunn, Baptism in the Spirit, 53 and Jesus and the Spirit, M while the same 
theme is handled by F. D. Bruner in A Theology of the Holy Spirit, 55 and V. Budgen, 
The Charismatics and the Word of God. 56 Finally, the recently published Festschrift 
to W. Hollenweger contains a large number of scholarly essays that constitute a 
valuable overview of contemporary Pentecostalism worldwide. 57 A complete bibliog- 
raphy of works used in preparing this dissertation will be found after the appen- 
dices. 
5 
NOTES - PREFACE 
1. Examples of quality newspaper coverage are: Andrew Walker, "A New Spirit to Light 
upthe Church", The Guardian, 24 November 1980; Peter Mullen, "The Curse of the 
Hallelujah Chorus", The Guardian, 28 July 1984; Damian Thompson, "Doctor 
Challenges Charismatics", The Daily Telegraph, 15 July 1991. 
2. "Front Room Gospel, " BBC Radio Four, 23 March 1984. 
3. "Thank you Jesus, Thank you Lord", BBC 1 TV, 4 August 1991 (as part of Everyman 
series). 
4. Insights into the Archbishop's views on this subject can be gleaned from his The New Archbishop Speaks, Lion Publishing, 1991, p. 88 and The Church in the Market Place, Kingsway, 1984, pp. 7-10. 
5. Published by the Scarecrow Press, Inc. Metuchen: 1983 
6. D. Gee, Wind and Flame, Croydon: Heath Press, 1967. (originally published as The Pentecostal Movement, London, 1941). 
7. W. Hollenweger, The Pentecostals, London: SCM, 1972. This work was originally a 10- 
volume doctoral dissertation written for the University of Zurich, 1966, entitled "Handbuch der Pfingstbewegung". 
8. J. Nichol, Pentecostalism, New York: Harper and Row, 1966. 
9. N. Bloch-Hoell, The Pentecostal Movement, London: Allen and Unwin, 1964. 
10. R. M. Anderson, Vision of the Disinherited: The Making of American Pentecostalism, 
New York: OUP, 1979. 
11. H. V. Synan, The Holiness-Pentecostal Movement in the United States, Michigan: W. 
B. Eerdmans, 1971. 
12. D. W. Dayton, Theological Roots of Pentecostalism, Metuchen: Scarecrow Press, 
1987. 
13. E. L. Waldvogel, "The `Overcoming Life': A Study of the Reformed Evangelical Origins 
of Pentecostalism", unpublished Ph. D. dissertation, University of Harvard, 1977. 
14. E. R. Sandeen, The Roots of Fundamentalism: British and American 
Millennarianism, 1800-1930, Chicago University Press, 1970. 
15. M. Dieter, The Holiness Revival of the Nineteenth Century, Metuchen: Scarecrow 
Press, 1980. 
16. J. Ford, In the Steps of John Wesley, the Church of the Nazarene in Britain, Kansas: 
Nazarene Publishing House, 1968. 
17. R. Quebedeaux, The New Charismatics, New York: Doubleday, 1976. 
18. C. van der Laan, "Gerrit Roelof Polman, Sectarian against his will: Birth of 
Pentecostalism in the Netherlands", unpublished Ph. D. dissertation, University of 
Birmingham, 1987. 
19. J. S. Carr, "The Growth of Pentecostal Belief and Practice in Brazil -a Sociological Perspective", unpublished M. Soc. Sc. dissertation, University of Birmingham, 1974. 
20. J. N. Saracco, "Argentine Pentecostalism - Its History and Theology", unpublished Ph. D. dissertation, University of Birmingham, 1989. 
21. B. W. Yoo, "Korean Pentecostalism - Its History and Theology", unpublished Ph. D. thesis, University of Birmingham, 1987. 
22. J. Colletti, "Ethnic Pentecostalism in Chicago, 1890-1950", unpublished Ph. D. thesis, University of Birmingham, 1990. 
23. R. D. Massey, "British Pentecostalism in the Twentieth Century: a Historical Introduction and Phenomenological Study", unpublished MA thesis, University of Leicester, 1976. 
24. R. D. Massey, "A Sound and Scriptural Union. An Examination of the Origins of the Assemblies of God of Great Britain and Ireland During the Years 1920-1925", unpub- lished Ph. D. thesis, University of Birmingham, 1987. 
25. D. Allen, "Signs and Wonders: the Origins, Growth, Development and Significance of Assemblies of God in Great Britain and Ireland, 1900-1980", unpublished Ph. D. the- 
sis, University of London, 1990. 
26. William Kay, Inside Story, Nottingham: AOG Publishing House, 1990. 
27. T. N. Turnbull, What God Hath Wrought, Bradford: Puritan Press, 1959. 
28. D. Ollerton, The Revival's Children, Cefn Cribwr, 1980. 
29. K. White, The Word of God Coming Again, Winton: Apostolic Faith Church, n. d., c. 1919. 
30. I. Macrobert, "Black Pentecostalism: Its Origins, Functions and Theology", unpub- lished Ph. D. dissertation, University of Birmingham, 1989. 
31. W. C. Turner, "The United Holy Church of America. A Study in Black Holiness- Pentecostalism", unpublished Ph. D. dissertation, Duke University, 1984. 
32. F. Bartleman, How Pentecost Came to Los Angeles; first issued in 1925, reprinted in 1955 as Another Wave Rolls In, and reprinted as Azusa Street, Bridge Publishing, 
N. J., 1980. 
33. D. Nelson, "For Such a Time as This: The Story of Bishop William J. Seymour and the 
Azusa Street Revival", unpublished Ph. D. dissertation, University of Birmingham, 
1981. 
34. J. R. Goff, Fields White Unto Harvest, Feyetteville and London: University of 
Arkansas Press, 1988. 
35. M. Robinson, "The Charismatic Anglican - Historical and Contemporary, a Comparison of the Life and Work of Alexander Boddy (1854-1930) and Michael 
C. Harper", M. Litt. thesis, University of Birmingham, 1976 (subsequently pub- 
lished in a revised form as Two Winds Blowing, Leicester: Christian Renewal 
Trust, 1986). 
36. D. Gee, These Men I Knew, Nottingham: AOG Publishing House, 1965. 
37. B. R. Ross, "Donald Gee: In Search of a Church, Sectarian in Transition", unpublished 
D. Th. dissertation, Knox College, Toronto, 1974. 
38. D. M. Cartwright, The Great Evangelists: The Lives of George and Stephen Jeffreys, Basingstoke: Marshalls, 1986. 
39. A. L. Clanton, United We Stand, Hazelwood, Mo.: Pentecostal Publishing House, 
1915. 
40. D. A. Reed, "Origins and Development of the Theology of Oneness Pentecostalism in the United States", unpublished Ph. D. dissertation, University of Boston, 1978. 
41. P. Hocken, Streams of Renewal, Exeter: Paternoster Press, 1986. 
42. M. Harper, As at the Beginning, London: Hodder and Stoughton, 1965. 
43. J. Thurman, New Wineskins, Verlag Peter Lang, 1982. 
44. A. Walker, Restoring the Kingdom, London: Hodder and Stoughton, 1985. 
45. R. Laurentin, Catholic Pentecostalism, London: Darton, Longman and Todd, 
1977. 
46. L. Suenens, Charismatic Renewal and Social Action, a Dialogue, London: Darton, 
Longman and Todd, 1980. 
47. D. Gelpi, Pentecostalism. A Theological Viewpoint, New York: Paulist Press, 1971. 
48. W. E. Mills, Speaking in Tongues: A Guide to Research on Glossolalia, Exeter: Paternoster Press, 1986. 
49. L. M. Vivier, "Glossolalia", unpublished M. D. dissertation, University of Witwatersrand, 1960. 
50. W. Samarin, Tongues of Men and of Angels, New York and London: Macmillan, 
1972. 
51. C. Williams, Tongues of the Spirit, Cardiff. University of Wales Press, 1981. 
52. H. Malony and A. Lovekin, Glossolalia: Behavioural Science Perspectives on Speaking 
in Tongues, OUP, 1985. 
53. J. Dunn, Baptism in the Spirit, London: SCM, 1970. 
54. J. Dunn, Jesus and the Spirit, London: SCM, 1975. 
55. F. Bruner, A Theology of the Holy Spirit, London: Hodder and Stoughton, 1970. 
56. V. Budgen, The Charismatics and the Word of God, Welwyn: Evangelical Press, 
1985. 
57. J. A. B. Jongeneel (ed. ) Pentecost, Mission and Ecumenism, Frankfurt: Peter 
Lang, 1992 
8 
INTRODUCTION 
Who are the Pentecostals? 
Religious life in Britain is experiencing a recrudescence of Evangelicalism. Whereas 
many of the older historic denominations are suffering serious decline and member- 
ship losses, Evangelicals are enjoying an expansionist phase and buoyant growth. 
The phrase born again', ' once the exclusive preserve of a small coterie of funda- 
mentalist Christians, has become almost de rigueur in many circles, not least the 
mass media. 
Pentecostals are Evangelical Christians with a plus. 2 They accept and believe 
whole-heartedly virtually all that mainline orthodoxy offers, but with the added 
distinction that, beyond the inaugural conversion experience that makes a person 
`born again' is a second separate experience called `the Baptism of the Holy Spirit. 3 
This is a supernatural experience that endues the believer with a new level of love 
for God and man, resulting in spiritual power to serve God more effectively. 4 Spirit 
baptism is attested to by a supernatural sign, generally agreed to be the ability to 
speak in languages one has never learned. 5 This gift is known as `speaking in 
tongues', or glossolalia. 6 
At present in Britain there are three main groupings within Pentecostalism. The 
exact membership levels of these groups is difficult to establish with any precision. 
The statistics available vary enormously, and are constantly changing. There is also 
a tendency, with some writers, to exaggerate the numbers. However, allowing for 
these caveats, a tentative estimate of these groups is possible. The first sector, 
known as `classical Pentecostals' probably numbers around 100,000 persons. Their 
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denominations were formed shortly after the movement began in 1906, in Los 
Angeles. In order of historical formation, these British denominations are known as 
Elim, the Apostolic Church, and Assemblies of God. The Apostolics are the smallest 
group, and are themselves an offshoot of the Apostolic Faith Church, founded in 
Winton, Bournemouth by W. 0. Hutchinson in 1908. At present, they have about 
3,000 members in the UK.? The Elim movement has about 400 churches, including 
the largest Evangelical church in Britain, Kensington Temple. During its five 
Sunday services and two Saturday meetings around 6,000 souls partake of 
Pentecostal worship. It has recently been the subject of a BBC Everyman documen- 
tary. 8 The Elim church has a total membership of around 40,000. The largest 
Pentecostal denomination in Britain is the Assemblies of God, formed in 1924 and 
claiming about 55,000 members in 600 churches .9 In contrast to the Elim pattern, 
each church is ostensibly autonomous, but there is an official statement of belief, 
and an executive council based at Nottingham. 
The second major group within British Pentecostalism is known as `Charismatics' 
or `neo-Pentecostals'. Charismatics have received the glossolalic experience, but 
have generally remained within their historic churches, seeking to spread the min- 
istry of charismatic gifts amongst their fellow believers. Charismatics are therefore 
a supra-denominational movement, rather than a denomination as such. 10 Virtually 
every section of the Christian church has been permeated by the movement, but 
because of its non-sectarian nature, accurate numbers are impossible to compute. 
Many observers accept a figure of about 400,000 members within this wing. 
The third, and, until recently, fastest growing sub-division of Pentecostalism is 
known as the `House Church Movement'. These are Spirit-baptised believers who 
have concluded that the structures of both the Classical and neo-Pentecostal group- 
ings are inimical to the unfettered workings of the Holy Spirit. The house churches 
generally pursue a radical, independent line on most social, political and religious 
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issues. Their denial of the validity of other Christian groupings has led to some fric- 
tion within the Pentecostal movement, and much controversy has dogged their 
progress. " At present, there are about 80,000 house church members in Britain, 
but after a period of rapid growth in the 1980s, their numbers are now declining. 
In total, therefore, it is estimated that there could be at least half a million 
Pentecostals in Britain today. '2 Whilst this figure is not spectacular, the growth has 
occurred from a zero base (in 1907), and against a background of decline in other 
churches. Further, the movement has prospered in a generally hostile and secular 
Zeitgeist, with opposition coming from fellow Evangelicals as well as unbelievers. 
The tendency to rationalism and anti-supernaturalism that pervades modern life 
and much theological thought cuts clean across the Pentecostal Weltanschauung 
with its stress on the immanence of God and the possibility of miraculous phenome- 
na. In this context, therefore, the growth of Pentecostalism in the UK has been 
significant, although elsewhere in the world it has been phenomenal. The most 
recent definitive estimates for world-wide Pentecostal growth have been proposed 
by Barrett, who gives the following geographical breakdown of Pentecostal adher- 
ents. 13 
a) Europe: 29 million 
b) Africa: 48 million 
c) East Asia: 61 million 
d) Latin America: 80 million 
e) North America: 81 million 
f) South Asia: 31 million 
g) USSR: 4 million 
h) Oceana 3 million 
This therefore gives a total figure of 337 million Pentecostals throughout the world, 
in 1989. Assuming the growth rate to be maintained at a constant level, at the time 
of writing (1993) this figure must now be around 400 million. This makes 
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Pentecostalism the world's fastest-growing religious movement; the implications of 
this fact for mission, and the study of intercultural theology generally, are both pro- 
found and obvious. 
However, the emergence and subsequent expansion of the movement is inextricably 
bound up with a number of complex social, cultural, historical and religious factors, 
all of which conflated to form the destiny and character of the movement. These dis- 
parate factors must now be considered so that the milieu of Pentecostalism can be 
properly evaluated. 
In engaging in this examination of Pentecostalism's milieu - and this word is being 
used in its widest etymological connotation - some explanatory comment is neces- 
sary on the scope and methodology adopted in this dissertation. Although this work 
inevitably conflates a number of disparate academic disciplines, and is therefore to 
some extent inter-disciplinary, it must be stressed that the main emphasis lies in 
the field of publishing history. This dissertation is not intended to be a systematic 
or comprehensive treatment of either Pentecostal history or theology, in both of 
which fields many scholarly works have been and are being produced. However, 
there are not as yet any works dealing with the specific contribution of magazines 
such as Confidence to the spread of Pentecostalism per se, and there are no detailed 
case studies of such literature anywhere within the gamut of Pentecostal historiog- 
raphy. This work is intended to rectify that desideratum, and within that context 
many other fields of academic enquiry are discussed. 
Notwithstanding the fact that a worldwide religious movement such as 
Pentecostalism considers itself to be based on the spoken word of God, it is argued 
throughout this dissertation that it became factually successful principally 
through the written, published word. Consequently, throughout this work, exten- 
sive use is made of, and quotations taken from, the earliest examples of 
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Pentecostalist literature. This deliberately-adopted methodology allows the views 
of the pioneering Pentecostals to be presented with minimum risk of bias and dis- 
tortion, while at the same time making possible a critical and exegetical evaluation 
of their teachings. 
At the conclusion of this work, a number of specific questions are posed by the 
writer. The purpose of this is to clearly focus attention on the main issues generated 
throughout the text, and to locate and evaluate the role of early Pentecostal pub- 
lishing in its theological and historical provenance. 
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NOTES - INTRODUCTION 
1. The phrase is derived from the gospel discourses ofJesus, especially John 3.1 if. 
2. Strictly speaking, a more accurate term is `Pentecostalist' but `Pentecostal' is nearly 
always used. 
3. The various prepositions in, of, `with', by', are generally assumed to be interchange- 
able by most Pentecostals in relation to Spirit baptism. One writer who does make a distinction is D. M. Lloyd-Jones, Joy Unspeakable, Kingsway, 1984, pp. 173-179. 
4. This is deduced from verses such as Acts 1.8, Luke 24.49. 
5. Based on the statement of Jesus in Mark 16.18 (but note that vv. 9-20 are almost cer- 
tainly spurious). 
6. Glossolalia is the usual transliteration for `speaking in tongues', and is used frequent- ly by St. Paul. Other nuances on this word include heteroglossolalia, xenolalia and 
xenoglossolalia. 
7. The most recent estimates of membership are found in the UK Christian Handbook for 1994/95, to be published in October 1993. Peter Brierley, the editor, kindly made 
advance figures available to the writer. 
8. "Thank you Jesus, Thank you Lord", BBC 1 TV, Everyman, 4 August 1991. 
9. These figures are based on data in the AOG Yearbook, 1993. 
10. In this respect, they are very similar to the original Pentecostal Movement in the UK 
before 1915. 
11. Particularly regarding allegations of harsh leadership and financial mismanagement. 
The second edition of Walker's Restoring the Kingdom was pulped after a dispute with 
leading Restorationist Gerald Coates, who complained of misleading statements 
about his financial position and lifestyle. The publishers (Hodder) refused to defend 
the book in court, on biblical grounds. 
12. This is assuming the component of about 400,000 Charismatics. This figure, and that 
for House Church membership, can be interpolated from data in The UK Christian 
Handbook, 1994/95, and given to the author as advance information by editor Peter 
Brierley, in July 1993. These numbers should be regarded only as approximations, 
and liable to considerable deviation on either side. 
13. D. E. Barrett in "Statistics, Global", in Dictionary of Pentecostal and Charismatic 
Movements, Zondervan, 1989, pp. 810-829. Pentecostal growth has been particularly 
rapid in South America, especially Chile and Brazil, where 10% of the population (14 
million) are Pentecostals. 
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CHAPTER ONE 
Pentecostalism: 
Its background in the USA and Britain 
Part of the mythology that attaches to the origins of Pentecostalism is the disingen- 
uous belief that it appeared virtually ex nihilo, with no clear pattern of leadership 
or human forces helping to shape its form and distinctive character. Even so 
respected a Pentecostal Bible teacher as Donald Gee, normally sagacious and bal- 
anced in judgment, averred that the movement did not begin with any one out- 
standing personality or leader but "was a spontaneous revival appearing almost 
simultaneously in various parts of the world". 1 
This view seriously overlooks the enormous contribution of men such as 
W. J. Seymour and C. F. Parham in the USA and A. A. Boddy and Cecil Polhill in 
Britain, whose publications were for many of the formative years of the movement, 
crucial in propagating and defending Pentecostal belief and practice. It will in fact 
be argued throughout this thesis that the role of publishing proved of vital impor- 
tance in the establishment of the Pentecostal movement, and that the pioneers of 
Pentecostalism proved adept at exploiting the advantages of this mass medium. In 
this respect they proved worthy successors to the Reformers, who, some 400 years 
earlier, had praised the invention of the printing press as "God's supreme gift to 
Christendom to aid the spread of the gospel". 2 
Gee's view is also untenable in that it fails to recognise the peculiarly variegated 
concatenations in social and religious life that, in Britain as well as in the USA, 
were working almost inexorably towards the creation of a chiliastic, pneumatic 
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movement such as Pentecostalism. The Pentecostal movement was a child of its 
time, shaped and fashioned by a multiplicity of sources and events, "rather like a 
great river, whose source can be traced back to any one of hundreds of streams in 
the mountain". 3 
It is the purpose of this chapter to try and identify these separate sources, and eval- 
uate their respective contribution to Pentecostalism. At the same time, it must be 
remembered that the movement contributes some of its own highly individualised 
traits to this search, and it is these factors that give the movement its distinctive 
character. 
The Historical Antecedents of Pentecostalism 
1: 1. The teaching of the Puritans 
Most commentators on Pentecostalism's antecedents begin with the contribution of 
John Wesley to a two-fold theory of salvation, the first stage being justification by 
faith, and the second, sanctification. However, there is clear evidence that long 
before Wesley posited this two-stage theory, some of the leading Puritan divines 
adumbrated the latent Pentecostal schema of a bipartite salvation. Eaton has 
shown that Richard Sibbes, Thomas Goodwin and John Owen - all of whom pre- 
date Wesley by at least a century - clearly taught a post-conversion reception of the 
Holy Spirit to the believer, generally resulting in a "sealing" or "witness" or "assur- 
ance" of salvation deeper than that given by the conversion experience alone. 4 
Though none of these writers linked this experience to glossolalia, or indeed any of 
the other charismatic gifts, there is the implicit recognition that the conversion 
experience is initiatory, not final or exhaustive. This is an important concession to 
subsequent Pentecostal soteriology in that it establishes a close historical and theo- 
logical link with a body of divinity that subsequently became the basis for the 
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Reformed Evangelicalism that generally stressed the discontinuity between its own 
teachings, and those of Pentecostalism. 5 Both Waldvogels and Wilson7 have come to 
similar conclusions as Eaton regarding the pneumatological links between 
Puritanism and Pentecostalism. 
1: 2. The teaching of John Wesley and early Methodism 
The soteriological link between Wesleyan Methodism and Pentecostalism is unde- 
niable. Wesley lived through almost the whole of the eighteenth century 
(1703-1791) and few figures have influenced Evangelicalism as much as he. 
Bebbington has adduced evidence of Wesley's debt to Puritanism, 8 and it may well 
be that his concept of the Spirit was derived from his reading of Puritan divines, 
as well as his own independent study of the Bible. However, in one important 
respect Wesley deviated from Puritan teaching, and it is in this regard that his 
own distinctive contribution to Evangelical theology was made. Wesley accepted a 
two-fold concept of salvation, but taught that the second stage (after justification) 
involved what he called "Christian perfection", "perfect love", "the second bless- 
ing", and "entire sanctification". The essence of this idea was that the sinful 
propensities that remained within the believer after conversion could be eradicat- 
ed, "root and branch", by faith. Wesley's maturest thoughts on this subject were 
published in his A Plain Account of Christian Perfection, 9 and he regarded the doc- 
trine as the sine qua non, the "grand depositum", of Methodism, and for which the 
movement had been raised up by God. 
What Wesley failed to do, however, was to link this experience of sanctification with 
any kind of definite proof or evidence that it had happened. He clearly agonised 
over this issue, and was eventually forced to conclude that the Spirit is received by 
simple faith. Writing in 1782 he asserts: 
Entire sanctification from inbred sin can hardly ever be insisted upon, 
either in preaching or in prayer, without a particular blessing ... it may be received now ... and it is to be received by simple faith. 
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According to Wesley, the Holy Spirit "witnesses" to the work done in the heart. In a 
letter to Thomas Olivers he writes: 
One fruit given at the same instant (at least usually) is a direct positive 
testimony of the Spirit that the work is done, that they cannot fall 
away, that they cannot sin. 11 
It was left to Wesley's successor, John Fletcher, Vicar of Madeley, to emphasise even 
more clearly the connection between entire sanctification and Spirit baptism. 
Fletcher, against Wesley's advice, regarded entire sanctification as "receiving the 
Holy Ghost". Writing in 1778 Fletcher differentiates his views from those of Wesley 
thus: 
I would distinguish more exactly between the believer baptised with 
the Pentecostal power of the Holy Ghost, and the believer who, like 
the Apostles after our Lord's ascension, is not yet filled with that 
power. 12 
Fletcher subsequently developed a doctrine of `dispensations' that regarded the pre- 
sent age as the dispensation of the Holy Spirit, the final age in the history of the 
cosmos that presaged the imminent return of Jesus Christ to earth. This shift in 
Methodist thinking - from the Christocentric to the Pneumatocentric - was a major 
factor in preparing the ground for Pentecostalism, and the way it happened centres 
around the teaching of a Missouri lawyer, Benjamin Irwin. The novel twist he 
imparted to Fletcher's teaching of Spirit baptism is examined in the next section of 
this chapter. 
As to whether Wesley himself ever entered this experience, scholars dispute. 
Sangster affirms that Wesley disclaims it, 13 whereas Ford claims Wesley testified to 
it. 14 Certainly the literature is ambiguous, and there appear to be no explicit data 
to support Ford's claim. 14 However, the point is irrelevant to the main issue arising 
from Wesley's teaching, which is that it laid the foundation of Pentecostalism's doc- 
trine of subsequence, and the establishing of a bipartite understanding of the salva- 
tion experience. 
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There is another respect in which the history of early Methodism helped to prepare 
the way for the Pentecostal movement. During Wesley's long and fruitful ministry 
on both sides of the Atlantic, 16 scenes of emotional fervour occurred which were 
similar to those that accompanied the outbreak of Pentecostalism. One example of 
this is the prevalence of demonic activity opposing his preachers and their 
message. '? One of Wesley's helpers, John Cennick, records such an instance: 
One night more than twenty roared and shrieked together while I was 
preaching ... some of whom confessed they were demoniacs. Sally Jones could not read and yet would answer if persons talked to her in 
Latin or Greek. 18 They could tell who was coming into the house, who 
would be seized next, what was doing in other places etc. 19 
Such scenes became commonplace during Wesley's ministry, and while he did noth- 
ing to encourage it (and at times seems to have been irritated by the phenomena), 20 
their frequency bestowed a kind of legitimacy that paved the way for their accep- 
tance when they became prevalent in later Pentecostalism. 
1: 3. The influence of "Higher Life" teachings and the Christian 
Holiness movement 
By the middle of the nineteenth century the teaching of Christian Perfection as a 
work of entire sanctification had more or less fallen into desuetude in many 
Methodist circles. However, there remained some very able exponents of the doc- 
trine in what became known as the Oberlin School of Theology, dominated by a 
lawyer turned preacher, Charles G. Finney. He and Asa Mahan, principal of Oberlin 
College, Ohio, had been profoundly influenced by reading Wesley's Plain Account of 
Christian Perfection. Both men believed in the possibility of entire 'sanctification in 
this life. 21 By the outbreak of the American Civil War in April 1861, Finney and 
Mahan had been preaching their distinctive message of holiness coast to coast for 
over thirty years; during the same period Phoebe Palmer's `Tuesday meeting for the 
Promotion of Holiness' had led hundreds of Methodists ministers to claim the expe- 
rience of entire sanctification. 
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Nevertheless, just when it seemed the resurgent holiness movement would sweep all 
before it, the outbreak of the Civil War and its four years of fratricidal strife signalled 
the end of perfectionist hopes and aspirations. War was, indeed, the ultimate imper- 
fection, and thirty years of perfectionist teaching had failed to avert it. Significantly, 
two other events that occurred around this time proved crucial in the subsequent 
emergence of Pentecostalism. In 1858 and 1859 a revival of Evangelical religion 
swept through Britain and the USA. Known as the `Second Evangelical Awakening', 
up to a million converts were claimed. The added impetus such a movement gave to 
Evangelical life is obvious, and has been well documented by J. Edwin Orr. 22 
There is also clear evidence that the town of Sunderland, the crucible of Pentecostal 
fire in Britain from 1907, featured prominently in revivalistic-type activity under 
the ministry of Dr and Mrs W. Palmer in 1859, and in 1873 was the subject of a 
five-week evangelistic campaign by the fiery American evangelist, D. L. Moody. It is 
perhaps reasonable to assume that the ambience of these meetings created a 
hunger for spiritual reality and revivalistic fervour, and we do know of at least one 
report in Confidence that recounts the practice of glossolalia from that era. 23 
The other significant event was the emergence of what could be called proto- 
Pentecostal publications; this was a genre reflecting Pentecostal imagery - especial- 
ly using phrases such as `The Baptism in the Spirit', `Pentecost', and the `filling of 
the Spirit'. As early as 1840, Henry Cowles, a lecturer at Oberlin College, prepared 
an article in The Oberlin Evangelist entitled `The Baptism with the Holy Ghost'. 
Eight years later he followed this up with another work, On Being Filled with the 
Holy Ghost. 24 In 1845, a contributor to Finney's Oberlin Quarterly Review, had 
asserted that "the baptism of the Holy Ghost, then, in its Pentecostal fullness was 
not to be confined to the Primitive Church; but is the common privilege of all believ- 
ers". 25 It is striking how similar these words are to those of most Pentecostal apolo- 
getics, yet they antedate that movement by over sixty years. 
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FOLLOWING PAGE 
F. W. Sandford's magazine Tongues of Fire, which began publication in 1894. The 
imagery for subsequent Pentecostalism is significant. The magazine was re-named 
Everlasting Gospel from 15 August 1900, and re-numbered 1: 1 from January 1901. 
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DEMONOLGY IN ANC Wr AND MODERN 
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Sirticle is written with the view to opeping the eyes 
f the people who are interested, to the fact of denmon- 
possession, and of arousing them to a realization of their 
actual existence in times both past and present. 
Among all nations and from the earliest times these 
demons or evil agencies have bad a teal and undeniable in- 
fluence in the affairs of men. The mysteries of the ma- 
gicians. astrologers. enchanters, soothsayers, sorcerers, etc., 
found -throughout the heathen nations, though under dif- 
ferent manifestations, far from being mere myth% and att. 
perstitions, are all in some way the result of association with 
these rebellious and wicked spirits, who are directly con- 
nected with this earth and its inhabitants. The same 
things are in existence today under different titles as 
Spiritualism. Christian Science. Theosophy, Esoteric Bud- 
dism, etc. 
I. Testimuny of the Bible. . 
God Himself plainly recognizes the reality of these 
powers; and, itbile much information might be gathered 
from other sources as to the truthfulness of these assertions, 
it is our intention, for the present, to confine ourselves 
wholly to the testimony of His word which contains abun- 
daut evidence of these things, and whose statements will be 
received at once, as sufficient and conclusive proof by all 
honest Christians. 
i. The Egyptian Magicians. 
Eu. 7: io"tr, "Aaron east down his rod before Pharaoh . J. 
and it became a serpent . ". Now the onaricinnt of Egypt they 
also did nr like wenaer with lkrir euehavincnls. For they cast 
. 
down every man bis rod and th bccauir irr ents. " 
This was no idle fancy or trick, but an exhibition of 
real power, from some source, other than God or man, to 
work a miracle. " a" wi 
_. The Pbilippian damsel. 
Acts 36: 16. "A certain damsel possessed with a spirit of 
divination (or Python) met us, which brought her nasters 
much gain by soothsaying .. But Paul .. turned and' said to the spirit. I command thee in the amnc of Jesus Christ to conic 
out of her. And he came out the same hour. " 
This is a plain case of divinsti« or soothsaying, beyng 
the work of a demon, and shows the source of such things 
today. `"t 
3. Again, that God regarded the objects of worship of , these nations as real and not wholly imaginary. beings is 
shown by the following passages: t 
Ex. tr: 12, "Against all the gods of Egypt will I execute 
judgement. " 
Num. 33: 4, " The Egyptians buried all their firstborn which 
the Lord bad smitten among them: upon their gods also the 
Lord executed judgments. " 
Dent. to: IN "The Lord your God is God of gods and Lord 
of lords. " 
They must be real beings upon whom the Lord -look: 
vengcance and to whom He is compared. -" 
We find who these gods were from the loilowingF 
. Dent. 32: 17, " They ancri6eed onto devils. not to God: '' 
Lev. 17: 7. 'They shall no more offer sacrifices auto devils 
after whom they have gone a whoring. '' 
aChroa. tt: is. "He ordained him priests for theh(eh 
places and for the deidlt and for the calves which lie had made. " 
Ps. 106: 37. "They sacrificed their sons and their dnu$bters 
unto devils. " 
Pentecostal imagery - though not of course the theology - was even more explicit in 
the publication in 1856 of William Arthur's The 7bngue of Fire, which went through 
eighteen editions in the next three years. Arthur could hardly have foreseen the 
parallels with his prayer and the coming Pentecostal movement: 
... Renew the Pentecost 
in this our age, and baptise thy people general- 
ly -0 baptise them yet again with tongues of fire. Crown this nine- 
teenth century with a revival of "pure and undefiled religion" ... 
greater than any "demonstration of the Spirit" even yet vouchsafed to 
men! 26 
This imagery of Pentecost - with its twin themes of holiness and spiritual power - 
continued to dominate Christian publishing houses during the middle decades of 
the nineteenth century, and that there was an efflorescence of such works is proved 
by T. L. Smith's assertion that by 1890 there were at least four publishing houses 
devoted entirely to holiness literature, printing at least forty journals 27 Some of 
these sold in large numbers, The Guide to Christian Perfection, for example, circu- 
lating 37,000 copies monthly. 
An interesting insight into the possible tensions that could be engendered among 
Christian publishers by the subtle shift of emphasis from "holiness" to "Spirit bap- 
tism" is given by Dayton. 28 In 1870, Asa Mahan, then president of Adrian College, 
approached Phoebe Palmer, publisher of the Guide to Holiness, to request that she 
issue his Baptism of the Holy Ghost. This work had apparently been germinating 
for some six to eight years, and, judging by correspondence between the two, was 
considered rather controversial. Palmer initially refused to publish Mahan's work, 
but was won over by his argument that the thesis was "non-controversial" and 
"experiential". It is at least conceivable (though Dayton does not suggest this) that 
Mrs Palmer was also attracted to Mahan's other argument - that the book would 
achieve a high circulation. Accordingly, by 1882, Mahan could confirm that his book 
had been "very extensively circulated in America, Great Britain, and in all mission- 
ary lands, and has been translated into the Dutch and German languages". Works 
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such as this, and W. E. Boardman's The Higher Christian Life, first printed in 1858, 
popularised the message of holiness and Spirit baptism in non-Methodist circles, 
and therefore acted as precursors of Pentecostalism's later theory of two-stage sal- 
vation. Many other books, such as C. G. Finney's Memoirs and R. A. Torrey's 
Baptism with the Holy Spirit acculturated the reading public to the terminology of 
Pentecostalism, but from a publishing viewpoint, the tour de force of the literary 
world was Hannah Pearsall Smith's The Christian's Secret of a Happy Life, first 
published in 1875 and selling two million copies by 1952. According to Mrs Smith, 
"the Baptism of the Holy Ghost brought victory over sin and inward rest of soul". 29 
Operating simultaneously with the success of this proto-Pentecostal publishing 
movement was another development that facilitated the emergence of 
Pentecostalism. After the Civil War, various national camp meetings for the promo- 
tion of holiness were held across the States. The first of these meetings was held at 
Vineland, New Jersey, in 1867, and led to the formation of an interdenominational 
movement for the spread of holiness - the National Association for the Promotion 
of Holiness. 30 A spate of camp meetings held throughout the country broke down 
traditional boundaries between denominations, and united Methodists, 
Presbyterians, Congregationalists, Quakers and Episcopalians in one common 
quest - the pursuit of a spiritual blessing that would lead to victory over all sin, 
and a life of constant holiness. 
Ironically, the very success of these camp meetings was to lead to increasing polari- 
sation between them and their parent body - the Methodist church - which ulti- 
mately resulted in Methodism's repudiation of the new holiness sects, and the for- 
mation of several new holiness denominations. 31 In December 1895 three of these 
groups formed themselves into the Association of Pentecostal Churches in America. 
The choice of name is significant, as the founders, W. H. Hoople, H. F. Reynolds and 
F. A. Hillery were united in their belief in entire sanctification but made no connec- 
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tion between Pentecost and the charismata -a link that was to prove vital to the 
formation of the Pentecostal movement just a few years later. Indeed, some of the 
larger new holiness denominations - for example the Church of the Nazarene 
- actually included the word `Pentecostal' in their original title. But to avoid confu- 
sion, and because their founder Phineas Bresee bitterly opposed the Pentecostal 
movement, the word was dropped from their name in 1919.32 
By their very nature, the independent holiness groups were susceptible to lack of 
firm leadership, fanaticism, and highly emotional behaviour. Isolated phenomena 
occurred which can now be regarded as typical of the practices prevalent in modern 
Pentecostalism, especially supernatural healing and speaking in tongues. However, 
none of these epiphenomena were necessarily regarded as inevitable concomitants 
of receiving the power of the Holy Spirit, and therefore the Holiness movement still 
failed to point to any definite proof or evidence that the Spirit had entered the 
believer in baptising fullness. It was this desideratum that the Pentecostal move- 
ment was shortly to supply to the movement, and it is at this point that Benjamin 
Irwin appears in pre-Pentecostal history. 
In 1891 Irwin entered into a sanctification experience through the ministry of 
preachers in the Iowa Holiness Association. He then embarked on a prolonged 
study of the teachings of the early Methodist leaders - especially John Fletcher. 
Irwin became convinced there was a third experience, after sanctification, called 
the "baptism of burning love" or a "baptism of the Holy Ghost and fire". From 1892 
to 1895 Irwin served as a travelling evangelist in the Wesleyan Methodist Church, 
and at the end of that period himself experienced a "baptism of fire", in Enid, 
Oklahoma. His teaching of a third blessing - "the fire" - was systematised through 
his organisation of groups of churches known as the "Fire Baptised Holiness 
Association". 33 Adept at exploiting the printed medium, Irwin's publication Live 
Coals of Fire spread his teachings rapidly throughout the USA and Canada. 
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Members receiving "the fire" would frequently exhibit strange phenomena, such as 
shouting, screaming, falling into trances, jerking, and most significantly for this 
discussion, speaking in tongues. 
The importance of Live Coals of Fire cannot be overestimated in assessing how 
effectively the published word was used to propagate Pentecostal teaching. Synan 
comments: 
It was the first publication in the nation that taught that the baptism of 
the Holy Ghost and fire was subsequent to sanctification. As such it was 
quite influential in producing the climate of thought and doctrinal 
interpretation that produced the Pentecostal movement a few years 
later. Although the fire-Baptised movement did not teach that speaking 
with other tongues was the initial evidence of receiving the baptism 
with the Holy Spirit, this phenomenon was quite common among those 
who received "the fire". 35 
Although most of the Holiness movement rejected Irwin's teaching, and he himself 
later fell into "open and gross sin", 36 by the turn of the century his churches were 
strong enough to prove a vital link in the chain of events leading up to the emer- 
gence of the Pentecostal movement. The final link that made the development of 
Pentecostalism certain and inevitable was Irwin's contact with Charles F. Parham, 
who attended Irwin's meetings and was impressed by what he saw and heard. It 
was Parham who predicated the theology of the Pentecostal movement on the 
premise of glossolalia as the initial evidence of Spirit baptism, and his contribution 
is assessed in more detail later in this work 37 
It is clear then that the Pentecostal movement did not originate as a tabula rasa. 
Many complex social and historical factors coalesced with a highly fluid religious 
background, and out of that amalgam emerged a synthesis that absorbed much of 
the theology of Puritanism and Methodism, and then of the Holiness movements. 
The one original contribution of Pentecostal theology to those movements is the 
linking of glossolalia to the experience of Spirit baptism. 
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1: 4. Developments in the British Isles - Edward Irving and the 
Catholic Apostolic Church 
Almost eighty years before Pentecostalism took root in the USA and Britain, scenes 
that can accurately be described as pre-Pentecostal were rocking the sobriety of the 
Church of Scotland. The central figure in this unlikely scenario is the Rev. Edward 
Irving, who studied mathematics and theology at Edinburgh University before 
being ordained into the ministry of the Church of Scotland in 1822.38 In that year 
he was called to his own church, the Caledonian Chapel in Hatton Garden, London. 
His evident eloquence - Prime minister George Canning called Irving "the greatest 
orator of our times" - soon demanded a much larger building and a new church was 
erected in Regent Square. The cream of London's society flocked to hear Irving; on 
any Sabbath it was said that such notables as Charles Lamb, William Wordsworth, 
Walter Scott, Thomas Macaulay, S. T. Coleridge, Henry Drummond and even 
William Gladstone were likely to be found in the congregation. 39 
Influenced by his friendship with, and exposure to the ideas of, Coleridge and Carlyle, 
- the latter referring to Irving as "the best man I have ever, after trial enough, found 
in this world or now hope to find", 40 Irving developed a theology within an intellectual 
framework that sought to synthesize modem Romantic thought with an apocalyptic 
chiliasm that led him into conflict with denominational authority. In short, Irving 
came to regard himself as a prophet, and developed extreme apocalyptic views that 
assumed, for example, that Christ would return to earth in 186&41 But Irving's main 
concern, and the one that immediately links him to Pentecostalism, is his belief in the 
permanence of the charismatic gifts. Writing in 1828 he says: 
Zbday the gifts of the Spirit are not looked for ... I am one of those who feel the bondage of the system; and wait on Divine Providence for a call 
and the work of the Spirit for a warrant to restore to the Church its 
ancient liberty. And I believe I shall not wait long when it shall please 
the Holy Ghost to furnish men with gifts to fit them for apostles, 
prophets, evangelists, discerners of spirits, speaking with tongues and 
interpretation of tongues 42 
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During a preaching tour to the Firth of Clyde in March 1830, a Mary Campbell 
became the first person in modern times known to have spoken in tongues; a few 
days later she was miraculously healed of pulmonary tuberculosis. Irving interpret- 
ed these events as corroboration of his apocalyptic theology, and by 1831 the charis- 
mata were being exercised in his London church. Although Irving himself never 
received any of the charismata, 43 the furore occasioned by events in his church led 
to a heresy hunt, and he was eventually deposed from the ministry of the Church of 
Scotland in March 1833, ostensibly on the grounds of a defective Christology. 44 A 
year earlier he had been removed from leadership in his London church, and with 
some 800 seceders had formed another meeting in what later became known as the 
Catholic Apostolic Church. This movement was run on hierarchical lines, guided by 
"apostles", "angels" and "prophets" in much the same way as some contemporary 
neo-Pentecostal and Restorationist groups now operate 45 
Irving is important in the subsequent development of Pentecostalism for several 
reasons. There are of course obvious parallels in his belief in the permanence of 
spiritual gifts for the church, in the nearness of Christ's return to earth, and in the 
importance of the prophetic gift in particular in discerning the mind of God for the 
last dispensation of the Spirit. It is surprising therefore, that in view of these paral- 
lels, Irving is not taken much more seriously in his role as the forerunner of the 
Pentecostal movement. Massey's thesis does not allude to him at all, whilst Bruner 
mentions him only to dismiss him in a few lines 46 Certainly his Christological 
views distance him from modern Pentecostals, although several scholars have 
recently argued that Irving's Christology is wholly `orthodox' and Pentecostal 47 
However, Strachan is undoubtedly correct when he says of Irving: "Like a Knox in 
exile ... although he is still without honour in his own country and among his own 
people, he would immediately leap from obscurity to theological prominence, should 
the Church of Scotland begin to take seriously the challenge of Pentecostal doctrine 
and experience"48 
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1: 5. British Holiness movements and the Keswick Convention 
C. G. Finney's brand of revivalism spawned a host of illustrious imitators in 
Britain. Most of them had imbibed, or been influenced by, the classical holiness 
teachings propagated by Boardman, Mahan, Finney, R. A. Torrey and A. J. Gordon. 
William Booth, who founded the Salvation Army in 1865, was originally a 
Methodist who seceded from that denomination because it opposed his work among 
the lower classes. His movement has to this day retained, albeit in vitiated form, its 
belief in scriptural holiness - for example its mid-week meetings are still popularly 
referred to as "holiness meetings" 49 His wife, Catherine Booth, when asked what 
was the origin of the movement, replied: "It was reading Finney's `Lectures on 
Revival'. It stirred my soul to its depths and pushed me forward". so 
From 1873, the American revivalist D. L. Moody paid regular visits to these shores, 
and attracted huge numbers of converts with his homely preaching and powerful 
illustrations. Moody, formerly a Chicago shoe salesman, had himself received an 
overwhelming experience of the incoming Spirit in a New York street in 1871.51 
There is no record that he spoke in tongues, 52 but we do know of at least one event 
when after addressing a meeting of young men at the Victoria Hall, London, he left 
the group "on fire, speaking with tongues, and prophesying". 53 As is the case with 
Edward Irving's church, and the 1858/59 revival, these outbreaks of glossolalia 
were spasmodic and localised. Nevertheless they can certainly be regarded as 
adumbratory of the later world-wide restoration of spiritual gifts through the min- 
istry of the Pentecostal awakening. 
Another important factor helping to prepare the way for Pentecostalism was due to 
developments within Evangelicalism itself, particularly the shift away from the 
credal rigidities of Calvinistic orthodoxy. 54 Certainly, Reformed theology had such 
doughty proponents as the famous Baptist preacher C. H. Spurgeon, 55 and the 
Bishop of Liverpool, J. C. Ryle. 56 But the trend in most Evangelical circles was 
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towards an interiorised, experiential religion with its concomitant emphasis on sub- 
jectivity. Holiness teaching and preaching clearly appealed to such thinking, and a 
movement that perfectly captured the essence of the new Zeitgeist was the Keswick 
Convention, formed in 1875 by Canon Harford-Battersby. 57 Its principal aim - "the 
promotion of scriptural holiness" - attracted devotees from all over Britain. By 
1907, some 5-6,000 persons were attending the annual camp, most of them 
Anglicans. 58 Keswick's official organ - The Life of Faith - propagated Keswick's dis- 
tinctive teaching of sanctification by faith, and the convention continues to exert 
world-wide influence on Evangelical thinking, attracting some 4,000 conferees to 
the 1992 event. 
Although the Keswick convention later proved unsympathetic to incipient 
Pentecostalism, 59 there are two vital links between it and the emergence of the 
movement. The first is Keswick's propagation of a two-fold salvation process, the 
classical Wesleyan dichotomy of justification by faith followed by sanctification by 
faith. 60 Keswick stressed the importance of a second inward blessing, anticipating 
Pentecostalism's later adoption of this theory. The vital difference is of course that 
Keswick posited no connection between that blessing and the charismata. The sec- 
ond significant link is that the founder and leader of the Pentecostal movement in 
Britain, the Rev. A. A. Boddy, visited Keswick on at least three occasions; once 
between 1875 - 1879; again in 1907, when he distributed thousands of copies of his 
pamphlet "Pentecost for England", and again in 1908. Boddy was to write of these 
visits, "many of us thank God for Keswick in the past". 6' 
Keswick's stature tended to overshadow the work of similar organisations that 
flourished in the late nineteenth century all with the avowed purpose of "spreading 
scriptural holiness". Amongst the most durable of these must be mentioned the 
work of the Faith Mission, founded in Edinburgh in 1886, the Pentecostal League of 
Reader Harris ((1891), which despite its name later became a fierce opponent of 
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Volume 1, number 1, of Tongues of Fire, the official organ of Reader Harris's 
Pentecostal Mission, and a main agent of opposition to early Pentecostalism. 
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Pentecostalism, 62 the Star Hall of Manchester (1889), which was the spiritual home 
of J. N. Parr, a co-founder of the Assemblies of God, and Jesse Penn-Lewis's 
Overcomer League (also later to oppose the Pentecostal movement). 63 
Nevertheless the overall impact of the early Holiness movement in Britain was con- 
siderably weakened by a strong inherent tendency to fratricidal warfare and 
schism. One reason for this is that the movements tended to be led by strong per- 
sonalities, who would brook no opposition to their doctrines or policies. A second 
reason lies in the nature of Fundamentalism itself. 64 Fundamentalism, based on a 
literal understanding of the Bible, holds an absolutist Weltanschauung. This means 
that any view not falling within the interpretive schema predicated by that group 
is, ipso facto, a denial of biblical authority and therefore to be rejected. Commenting 
on the schismatic nature of the Holiness movement, Bebbington says: "The fissipar- 
ity of the American Holiness movement that created 25 denominations by 1907 was 
also a British phenomenon. Already by 1884 there were thirteen independent con- 
gregations with their own magazine, The Holiness Advocate". 65 
However, the main reason the multifarious holiness sects were unable to dominate 
British Evangelicalism was because the Keswick convention repudiated the "eradi- 
cationist" concept of sanctification that had been espoused by such groups. A cele- 
brated obiter dictum of Prebendary Webb-Peploe, speaking at Keswick in 1895, 
encapsulated the opposition to Wesleyan teaching thus: 
When I read such words as dear John Wesley's The evil root, the carnal 
mind, is destroyed within me; sin subsumes no longer', I can only mar- 
vel that any human being, with the teaching of the Holy Ghost upon the 
Word, can thus deceive himself, or attempt to deceive others. It is, I 
think, a miracle of blindness that we can study God's word and imagine 
that any man can be free from sin experimentally while here in the 
mortal body. 66 
The gauntlet thrown down by Webb-Peploe was taken up by Reader Harris, presi- 
dent of the Pentecostal League, whose magazine Tongues of Fire became, in spite of 
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its title, vitriolic in opposition to Pentecostalism. Harris offered the sum of one hun- 
dred pounds to any Keswick speaker who could prove the necessity of indwelling 
sin in the life of a Spirit-filled believer. Harris kept his money, but the strained rela- 
tions between the groups did nothing to enhance the cause of "scriptural holiness" 
which all were purportedly striving for. These events within the holiness groups of 
British Evangelicalism, viewed both historically and culturally, lead up to the final 
major antecedent of the Pentecostal movement - the Welsh revival of 1904. 
1: 6. The Welsh Revival of 1904 
If one event had to be singled out as the major precipitant of Pentecostalism, it 
would certainly be the scenes that accompanied an awakening of Evangelical reli- 
gion in Wales, in 1904. Virtually all scholars concur that the Welsh revival was the 
final, and most significant, link in the long chain of antecedents already discussed 
in this work. Commenting on the impact of the Welsh revival, Donald Gee points 
out: 
Its most significant contribution was the creation of a widespread spirit 
of expectation, Faith was rising to visualise a return to apostolic 
Christianity in all its pristine beauty and power. 67 
The key figure in this revival was the miner/ evangelist Evan Roberts, and under 
his ministry scenes very similar to later Pentecostal phenomena were observed. 68 
An eyewitness account of the flavour of the revival meetings is given by Daniel 
Williams: 
The manifestation of the power was beyond human management. Men 
and women were mown down by the axe of God like a forest. The weep- 
ing for mercy, the holy laughter, ecstasy of joy, burning its way to the 
hearts of men and women with sanctity and glory, were manifestations 
still cherished and longed for in greater power. Many were heard speak- 
ing in tongues and prophesying. 69 
It is of course, the last sentence that is particularly significant for this study, as it 
identifies proto-Pentecostal phenomena firmly within the locus of classical 
Evangelicalism. There is some dispute as to the actual extent of glossolalia in the 
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Welsh awakening. Synan describes it as "prevalent", following Vivier uncritically. 70 
Cartwright contradicts this assertion. 7' A quotation from the Yorkshire Post does 
not really settle the issue at all, as the reporter probably heard an example of 
Welsh `hywl' and confused it with speaking in tongues. 72 There can be no doubt that 
glossolalia was occasionally present in the services, as Williams's account can be 
corroborated by independent sources. 73 Perhaps the key to this ambiguity is the 
attitude of Evan Roberts himself to speaking in tongues. It certainly appears to 
have been ambivalent, in that he both allowed it to happen and yet sought to dis- 
courage it, regarding it as wide open to counterfeit. He writes: 
Until the spiritual section of the Church of Christ are more acquainted 
with the counterfeiting methods of the spirits of evil, and the laws 
which give them power of working, any testimony to such experience as 
true cannot be safely relied upon. 74 
In spite of his reservations about glossolalia, Roberts had no such qualms about 
using the phrase "Baptism in the Spirit", and indeed regarded this experience as 
being "the cause not only of the revival in Wales in 1904-5, but of all other revivals 
in the history of the world". 75 Commenting on the link between Evan Roberts's con- 
cept of Spirit-baptism76 and the subsequent rise of Pentecostalism, Eifion Evans 
writes: 
One of the main issues of the revival's aftermath concerned the rise of a 
vigorous Pentecostalism. The main reason for it was the prominence 
given to Pentecostal manifestations during the revival. Evan Roberts 
himself was chiefly responsible for this emphasis 77 
To some extent there is a disjunction between this comment and the previous quo- 
tation from Roberts himself. There is the possibility that he had changed his mind 
about the issue, writing as he did some eight years after the revival. It is also 
known that he came under the influence of Mrs Jesse Penn-Lewis, who appears to 
have been a dominant personality opposed to Pentecostalism. 78 Certainly she exer- 
cised editorial control over his writings, and was nursing him through a breakdown 
in health. 79 This fact alone may have coloured Roberts's later views. 
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Moreover, a factor of equal importance in evaluating the contribution of the Welsh 
revival to Pentecostalism is the enormous number of subsequent leaders within 
that movement who were helped by, or visited, the awakening. 80 The list involved is 
a veritable Who's Who of early Pentecostalism -Frank Bartleman, T. B. Barratt, 
Joseph Smale, A. A. Boddy, Stephen and George Jeffreys, D. P. Williams and 
Donald Gee. Indeed, all the mainline Pentecostal denominations in Britain owe 
their beginnings to men on this list -D. P. Williams founded the Apostolic Church, 
George Jeffreys the Elim movement and Donald Gee_ was present in a key role at 
the formation of the Assemblies of God in Birmingham on 1 February 1924.81 
Boddy himself was in no doubt as to the inestimable benefits of the Welsh Revival in 
preparing the way for greater spiritual blessings. From 5-7 September 1908, Boddy vis- 
ited Gerrit Polman's church in Amsterdam, and while there recalled how he had: 
... Stood with Evan Roberts in the pulpit. When he returned to Sunderland he brought some of the fire with him and addressed many 
revival meetings in Sunderland. His people were aglow for two years. 
This was a preparation for a greater Pentecost. 82 
As might be expected therefore, the beliefs and practices within classical 
Pentecostalism still retain something of the milieu of the Welsh Revival - spon- 
taneity in worship, lay participation, exercise of spiritual gifts and powerful emo- 
tional preaching to name but a few parallels. 83 Coupled to these practices was the 
doctrinal emphasis on eschatology, with a belief that the return of Christ to earth 
was imminent and that the Church was living in the last times, "the age of the 
Holy Ghost". This apocalypticism, a dominant leitmotif in all early Pentecostal pub- 
lications, was a crucial factor in convincing many Christians that the events in Los 
Angeles in 1906 presaged the end of the world, 84 and that the fledgling Pentecostal 
movement was the last great victory of Christ over satanic powers. 85 It was against 
this background that the revival in Wales proved, as Bruner aptly comments, "the 
last `gap' across which the latest sparks of holiness enthusiasm leapt, igniting the 
Pentecostal movement. "86 
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CHAPTER TWO 
The beginnings of Pentecostalism 
in the USA and Britain 
At the beginning of the twentieth century, religious life in Britain and the USA was 
in a state of considerable flux, mirroring as it did the enormous social, cultural and 
political changes that had occurred in the last decades of the previous century. 
Reference has already been made to the aftermath of the American Civil War, and 
the demise of `perfectionist' teaching in its wake. ' Many other far-reaching develop- 
ments were apparent, as McLoughlin points out: 
During this era the country shifted from an agrarian to an industrial 
economy, from a rural to an urban-centred population, from an anticolo- 
nial to an imperialist nation, from a relatively homogenous to a polyge- 
netic people ... and to the final stages of governmental social control. 2 
Similar changes were of course taking place in Britain, especially in the wake of the 
industrial revolution and increasing urbanisation. However, Britain was still relative- 
ly homogenous and remained so for another fifty years. The accumulative effect of 
these changes was felt most severely among the intellectually unsophisticated, who 
by virtue of demographic distribution, made up the bulk of churchgoers in both coun- 
tries. Coterminously, rapid theological changes had taken place in Europe and the 
USA, mainly due to the rise of scientific naturalism and a diminution of belief in the 
veracity of the Bible. This shift was itself a corollary of the higher critical study of the 
Bible that had been gaining ground inexorably since the 1860s. 3 
Against this background therefore, the emergence of Pentecostalism can be seen as 
a two-fold challenge and protest; a protest against the naturalistic Zeitgeist of sci- 
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entific determinism, and a challenge to the low level of faith and dynamism as 
manifested in much Evangelical religion. It was the belief that there was "some- 
thing more" that characterised early Pentecostalism. This point is well made by 
Hutten, who writes: 
Rationalism had by then pre-empted the proclamation of the Church for 
some time, and had caused the Church to make concessions to the mod- 
ern world view bringing about a considerable flattening and thinning 
out of the Church's message ... this evaporation required a protest ... it came through the Pentecostal movement .4 
Such an explanation stresses, of course, only the human side to the origins of 
Pentecostalism. 5 It does not, indeed cannot, offer any explanation as to how and 
why the putatively supernatural phenomena accompanying the nascent Pentecostal 
movement were manifested in the way they were, there and then. The social and 
cultural background in other countries was totally dissimilar to that obtaining in 
Britain and the USA, yet they shared in the same outpouring simultaneously. 
Scandinavian Pentecostalism, 6 for example, took root in quite different soil, and the 
same situation applies to Pentecostalism in most of South America, where it domi- 
nates all religions in terms of growth rate .7 Therefore the interpretive grid offered 
by sociologists of religion must be counterbalanced by reasons that the Pentecostals 
themselves would offer - these lie in the area of answers to prayer, that God would 
crown the dawn of the new century with a demonstration of supernatural power 
that would dwarf even the exploits of the apostolic church - in short, a new 
Pentecost. 
2: 1. Pentecostalism in the USA 
Although some later works have tried to minimise, or even ignore, his contribution, 
the beginnings of Pentecostalism in the USA are inextricably bound up with the 
activities of a Methodist pastor from Iowa, Charles Fox Parham. 8 Having left the 
Methodist church in 1895 to pursue an independent ministry, he and his wife 
founded the Beth-el healing home in Topeka, Kansas. In 1899 he began publication 
of a bi-monthly holiness magazine called The Apostolic Faith .9 In the summer of 
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1900 Parham embarked on a three month tour of holiness centres, being deeply 
influenced by contact with F. W. Sandford's commune at Shiloh, Maine. '0 Sandford 
was himself deeply interested in divine healing, evangelism and glossolalia, and in 
1894 had begun publication of a periodical called Tongues of Fire. The title is, of 
course, significant, and reflects the growing use of Pentecostal imagery in the publi- 
cations of that period. 
Parham's contact with Sandford led him to believe that missionaries could use 
the glossolalic gift to preach and evangelise in foreign countries (a practice known 
as xenoglossolalia). " Further, Parham believed the world would soon be evange- 
lised by a world-wide outpouring of the Holy Spirit, confering the xenoglossolalic 
gift for evangelism, and ushering in the second coming of Christ to earth, and the 
end of the world. In October 1900 Parham opened a Bible school in Topeka, 
Kansas, with 40 students. 12 Within three months he had gone through all the 
major tenets of holiness theology, and had reached the second chapter of exegeti- 
cal studies in the book of Acts. At that point, Parham had to leave the school for a 
short preaching tour, but before he did so, asked the students to answer the fol- 
lowing question in their study of Acts: "What was the Bible evidence for the expe- 
rience of Spirit baptism? " A more crucial question could hardly be envisaged in 
that climate, and the answer "astonished" Parham. 13 The students were unani- 
mous that the biblical evidence of Spirit baptism was "speaking with other 
tongues". It must be remembered that the students reached this conclusion solely 
on the grounds of comparing biblical passages that dealt with descriptions of 
Spirit baptism. 14 The only text book allowed in Parham's school was the Bible, 
and none of the students would have regarded the Lukan account in Acts as any- 
thing other than paradigmatic for all Christians at all times. 15 Still less would 
there have been any appreciation of the implications of Lukan redaction criticism 
on the lines that Conzelmann later developed. is The account was read and inter- 
preted simply as it stood. 
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FOLLOWING PAGE 
Plate no. 1- Charles Fox Parham, widely regarded as the original formulator of 
Pentecostal theology. (c. 1925). 
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At that point none of the students, or indeed Parham, had received the gift of 
tongues, but on the first day of the twentieth century Agnes N. Ozman asked 
Parham to lay hands on her for the reception of the Holy Spirit. '? As he did so, she 
began to speak in the Chinese language, and was unable to speak English for three 
days. 18 Atypically, she also received the ability to write in Chinese characters. '9 
Within days, all the other students, and Parham, had received the gift of tongues, it 
being claimed that 21 known languages were identified and authenticated among 
the students. 20 
Understandably, the attention of the secular press was riveted on these events, 
with articles in the Kansas City Times, Kansas City World, Cincinnati Enquirer and 
Topeka Capitol focusing on the events that had mystified the people of Galena. 21 
Most of these articles were sensational and critical, but they provide the first exam- 
ple in modern history of a new religion being launched into public attention via the 
mass media. Subsequently, proponents of Pentecostalism were to recognise that the 
attentions of the secular press, though generally hostile, were a crucial factor in 
giving the fledgling movement world-wide publicity and exposure. 22 
By 1903 Parham's Apostolic Faith Movement, buoyed up by many instances of 
miraculous healing in Kansas, had gained several thousand converts. Moving on to 
Houston in 1905, he established another Bible school that offered a ten week course 
in the fundamentals of the new Pentecostalist faith. 23 This event was a watershed 
in Parham's career, as it saw the emergence of a negro holiness preacher who was 
soon to eclipse Parham in influence and power within the movement, William J. 
Seymour. 24 The way in which Seymour assumed the mantle of Parham is both curi- 
ous and interesting. 
In 1905, Parham had resumed publication of his magazine Apostolic Faith, which 
had been defunct since 1900,25 but it now took on an editorial flavour that reflected 
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his new Pentecostal views. Control of this magazine put Parham in a position of 
such influence that he was poised to become the de facto leader of the movement. 26 
But two events in 1906 led to Parham's downfall. 27 The first was an ill-fated 
attempt to gain control of a theocratic community called Zion City, based in Illinois 
and founded by John A. Dowie, an eccentric faith healer who had studied theology 
for three years at Edinburgh University. 28 
While in Edinburgh, Dowie had been influenced by a disciple of Edward Irving, the 
Rev. Henry Wright, and he seems to have become something of an acolyte of Irving 
himself, writing of him, "a greater and mightier man of God never stood upon this 
earth". 29 Dowie's financial mismanagement had led the Zion community into virtual 
collapse, but Parham lost the subsequent power struggle with Dowie's heir appar- 
ent, Wilbur G. Voliva, and became discredited in the eyes of the Christian commu- 
nity. 
A few months later an even more devastating blow befell Parham. He was arrested 
in San Antonio, Texas, on a charge of sodomy. Though the accusations were later 
dropped without explanation, enough mud had been thrown, and stuck, to effective- 
ly thwart any further aspirations of leadership he might have entertained. The fact 
that Parham even became embroiled in such unsavoury charges is undoubtedly the 
reason most Pentecostal historiography minimises, or even ignores, his contribution 
to the movement. Quite apart from the sodomy charges, he is cast in an 
unfavourable light through his membership of the Ku Klux Klan, and the racist 
overtones of his comments on the desegregation characteristic of early Pentecostal 
meetings. 30 Historically, however, he stands as the first exponent of the doctrine of 
tongues as "initial evidence" of Spirit baptism, a tenet that is still held by the 
majority of classical Pentecostals throughout the world. 31 
The unlikely candidate for Parham's mantle was William Seymour, a negro holiness 
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preacher who had accepted Parham's theology of Spirit baptism while attending the 
Houston Bible school - where, because of his colour, he had to listen to lectures 
from the hallway. In 1906 Seymour was invited to preach in a Nazarene32 church on 
Sante Fe Street, Los Angeles. It should be remembered that the Nazarene move- 
ment was a secessionist group from within the Methodist Episcopal Church, and 
had broken away in 1895 to propogate the holiness viewpoint, especially the doc- 
trine of entire sanctification. The founder, Phineas Bresee, had laboured with some 
success in Los Angeles for several years. 33 Seymour's text in the Nazarene chapel 
was Acts 2.4 - the classical Pentecostal proof text of tongues as "initial evidence" of 
Spirit baptism. His sermon upset the pastor, Miss Julia Hutchins, and she locked 
Seymour out of the church for the next evening. However, some of the congregation 
had been convinced by his exposition, and the hapless preacher was invited to lodge 
with a Richard Asbury at 214 Bonnie Brae Street. 34 For several days, prayer ser- 
vices were held in the Asbury home until 9 April 1906, when Seymour and seven 
others received Spirit baptism with the sign of tongues. 35 
Not unnaturally, this event caused considerable commotion and excitement, and 
the large crowds who flocked to the Asbury home had to be moved to a larger build- 
ing, where the revival could continue unabated. Eventually a derelict two-storey 
livery stable was located at 312 Azusa Street, and for the next three years this 
became the epicentre of the world-wide Pentecostal revival, with services continu- 
ing day and night around the clock. Once again, the secular press were quick to 
spot a hot story, and despatched reporters from coast to coast to cover the news. As 
might be expected, first into print was the local paper the Los Angeles 7lmes - its 
front cover on 18 April read: 
New sect of fanatics is breaking loose ... breathing strange utterances and mouthing a creed which it would seem no sane mortal could under- 
stand, the newest religious sect has started in Los Angeles ... devotees of the weird doctrine work themselves into a state of mad excitement in 
their peculiar zeal ... and the night is made hideous by the howling of the worshippers .. they claim to have the "gift of tongues" and to be able to understand the babel. 36 
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The pejorative tone of this report is characteristic of the press accounts at the time, 
but rather than weakening interest it actually served to arrest attention, as the 
Pentecostal journalist Frank Bartleman admitted: "the press wrote us up shameful- 
ly, but that only drew more crowds". 37 
Outside the secular press, news of the movement spread through a plethora of reli- 
gious publications, principally through Bartleman's reports in The Way of Faith, 38 
God's Revivalist, Christian Harvester, The Bridegroom's Messenger39 and- most 
important of all - The Apostolic Faith, 40 which was published by Seymour and a 
small team from the scene of the revival itself in Azusa Street. 
The role of these early publications in disseminating the Pentecostal message is 
crucial. Both the secular and religious press tended to be hostile to the new move- 
ment, and without a means of effective reply and defence, it is probable that the 
Pentecostal awakening would have been written off as the antics of an eccentric 
coterie 41 Within the socially and culturally limiting milieu of Seymour and his sup- 
porters, oral tradition alone could never have achieved the effective propagation of 
Pentecostal tenets that the published word did 42 The sheer size, and demographic 
distribution, of the American populace demanded the use of a mass medium, and 
the coast to coast distance was so great as to render anything less than mass media 
totally ineffectual. 43 Fortunately, by the turn of the century, the USA had developed 
a highly efficient system of rail communications, which proved propitious in distrib- 
uting Pentecostal literature throughout the whole country. By 1890, the USA boast- 
ed some 166,700 miles of railroad track, (more than the whole of Europe), with five 
transcontinental trunk lines connecting east and west coast. Ten years later, 180 
million acres of land had been ceded to the independent railway companies, and it 
was possible to cross the nation by rail in about eight days 44 
Equally impressive developments had taken place on the oceangoing liner system. 
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The first transatlantic steamship service was established in 1838, and Cunard 
began the New York-Liverpool route ten years later. In the same year a New 
York-Southampton line was inaugurated by the Ocean Steam Navigation Company 
of New York. International distribution of mail was facilitated by Congress voting 
to give mail subsidies to steamship companies, so the infrastructure of a fast, 
efficient travel and distribution system to Europe, and world-wide, was already in 
place by the turn of the twentieth century. 45 All of these factors aided the spread of 
the Pentecostal message throughout the globe, on a hitherto unprecedented scale in 
terms of speed and efficiency. 46 
At the same time, advances in printing technology, particularly the invention of 
mechanised typesetting represented by the new Linotype and Monotype systems, 47 
meant that publications could be produced much more quickly and cheaply than by 
the labour-intensive cold metal handsetting of type. It was, therefore, by a combina- 
tion of propitious circumstances that the emergence of Pentecostalism coincided 
with newly created opportunities to exploit the published medium to the full. The 
early Pentecostals were not slow to grasp these opportunities, and very quickly a 
plethora of new magazines began to reflect the distinctive tenets of the movement. 
By this means, news of the the revival spread to Britain, and indeed all parts of the 
world. 
2: 2. The birth of Pentecostalism in the British Isles 
Seymour's magazine The Apostolic Faith played a seminal role in the spread of 
Pentecostalism to the British Isles. The free four page broadsheet, published by 
faith from the Azusa Street mission, first rolled off the press in September 1906. 
Five thousand copies were printed, and one of these fell into the hands of a Cornish 
Methodist minister living in Oslo, T. B. Barratt 48He seems to have been possessed 
of an unusually spiritual mind, writing in his diary at the age of 26, "Lord, baptise 
me fully in the Holy Ghost and fire" 49 That was in 1888, and the imagery of the 
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prayer is significant. Strongly influenced by reports of the Welsh revival, he wrote 
to Evan Roberts in 1905, "I want a fuller baptism of fire". 50 
In 1906 Barratt visited America in an abortive attempt to raise funds for his Oslo 
City Mission. While there he read the first issue of The Apostolic Faith, and wrote 
to a Mrs May Throop concerning his own spiritual need. 5' She exhorted him: "We 
are praying the full Pentecostal baptism upon you so that you may be equipped for 
His service as you never have been" b2 By 16 November 1906, in what appears to 
have been a two-stage experience, Barratt entered fully into the Pentecostal bap- 
tism, "speaking in a foreign language as loud as I could ... I am sure that I spoke 
seven or eight different languages - they were clear and plain" . 53 
He returned to Norway on 8 December, and through his magazine Byposten, (found- 
ed in 1904), spread both his testimony and news of the Pentecostal revival. M While 
Barratt was fanning the Pentecostal flames in Norway, news of his activities had 
reached the Anglican minister of All Saints Church, Monkwearmouth, Sunderland 
- the Rev. A. A. Boddy. Reference has already been made to the impact of both the 
Keswick convention and the Welsh revival on Boddy's thought, and doubtless he 
was earnestly longing and praying for similar scenes to visit England. 55 
Accordingly, Boddy visited Barratt in Norway in March 1907 to gain an eye-witness 
account of the scenes. Boddy writes: 
Much prayer went up at the close of 1905 and the beginning of 1906. We heard of the new Pentecostal outpouring ... in different parts of the world. I made a journey to Norway to enquire into the movement of the 
Blessed Holy Spirit. 56 
What Boddy witnessed in Oslo surpassed even the scenes he had seen in the Welsh 
revival. In a comment picked up by several English newspapers he wrote: 
My four days in Oslo can never be forgotten. I stood with Evan Roberts in Tonypandy, but have never witnessed such scenes as those in Norway. 7 
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Boddy's indebtedness to the Welsh revival seems to be that he regarded it as a pre- 
cursor, or a forerunner, of even greater blessings that would be poured out in a 
Pentecostal awakening. Writing in 1910 he explains the relationship more fully: 
The Welsh revival was a time of `conversion' and was intended by the Lord as a preparation for the Baptism of the Holy Ghost, as on the Day 
of Pentecost, and at Caesarea. 58 
There is no doubt that Boddy regarded his Oslo visit as an epochal spiritual experi- 
ence - describing it variously as "a wonderful anointing of the Holy Spirit", 59 "a 
blessed and wonderful baptism of the Holy Ghost"so, and "a great inflow of his 
Spirit". 6' Boddy remained in Oslo for only four days, addressing eight meetings. His 
precipitate return to England was probably due to a desire to circulate news of the 
Norwegian revival, and to prepare for a visit to Sunderland by T. B. Barratt. He 
also visited Keswick later in the year, circulating thousands of copies of a pamphlet 
he had written, Pentecost for England, but it was coolly received 62 
Boddy continued to pressure Barratt for a Sunderland visit, but Barratt vacillat- 
ed over fears about "language problems"63 and the over-high expectations of 
English friends. 64 This suggests that perhaps Boddy had been circulating rather 
exaggerated accounts of Barratt's ministry in Oslo, and that Barratt was unsure 
as to whether his success in Scandinavia could be transplanted into a totally dif- 
ferent milieu, such as that represented in British Evangelicalism. But by 9 July 
1907 he had conquered his fears, and confirmed the visit. Boddy was ecstatic, 
writing: 
Praise be to God ... hungry folk from all parts of the land will flock to Sunderland hoping that God may permit you to be a channel of blessing 
to them. 65 
Barratt arrived at Sunderland on Saturday 31 August, and was immediately 
plunged into a heavy schedule of meetings. The evening meeting of the following 
day proceeded in very un-Anglican style, lasting till 4 a. m. on Monday, with the 
first wave of Spirit baptisms taking place. Boddy was not among those receiving 
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tongues - in fact he was the last in his family to do soss - but he described the 
events of that evening thus: 
On the night of September 1st two who were seeking Him entered right 
in and went right through into Pentecost with signs following; to 
encourage others, God allowed them to be dealt with tenderly. 67 
Barratt remained in Sunderland for seven weeks, during which the usual 
Pentecostal phenomena were manifested - visions, prophesies, exorcisms, trances, 
singing in the Spirit, and of course, glossolalia. Curiously, the number of people 
speaking in tongues remained small; Barratt mentions 17,68 and even by December 
- when 
Boddy received the gift - it was no more than 50.69 Consequently, Barratt's 
visit can only be regarded as a qualified success. Its true significance lies once again 
in the way that news of the meetings was picked up and analysed by the secular 
press. Ironically, the religious press was strangely muted - Harper even suggests 
there was a kind of censorship operating. 7° This is unlikely for several reasons. 
Firstly, censorship is notoriously difficult to impose, even in wartime conditions. 
Secondly, the religious press in Britain at that time reflected very disparate views 
on the nature of Christianity, and it is unlikely that they could all have been per- 
suaded to take a monolithic line of fierce opposition to the movement. It is much 
more likely that the movement was ignored because it was seen to represent a 
minority fringe of eccentric believers, and therefore deemed not worthy of serious 
attention. 71 Numbers involved were very small at first, and localised in the relative- 
ly obscure backwater of Sunderland. On the other hand, the secular press, much 
more interested in the sensational and the deviant, found in Sunderland the type of 
behaviour that appealed to the curiosity of their readers. 
The first press report was carried by the Sunderland Echo on 30 September. Two 
days later the national press carried reports in both the London Morning Leader and 
Daily Chronicle. On 6 October Lloyds Weekly News printed two articles on the move- 
ment, and the Edinburgh Evening Despatch had two articles, on 9 and 11 October. 
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Generally, the articles were written at a facile level, emphasising the more extreme 
aspects of the movement. An excerpt from the Daily Chronicle illustrates the genre: 
The Welshman shrieked. He yelled out `Glory' in long protracted yells 
until the neighbours must have turned in their beds and wondered 
what kind of rack could be extracting such agony. He writhed like an 
animal in pain, but nothing came of his raving. 72 
Whilst the interest of the press attracted nationwide attention, and put the phe- 
nomena in Sunderland firmly on the spiritual map, Boddy seems to have regarded 
the overall result of the press attention as deleterious. Speaking of the visits of the 
London newspaper reporters he says: 
We did not want them, but could not help it, and so prayed the Lord to 
over-rule. The reports while often grotesque, raised deep interest. 
Crowds flocked to our meetings. Many came out of curiosity, some delib- 
erately to oppose and cause division, others travelled long distances to 
meet God ... but cranks and mischiefmakers and people who sought to live on others came to the meetings and caused the writer much pain 
and anxiety. 73 
What pained Boddy even more than the hostility of the secular press was the grow- 
ing volume of vitriolic criticism from religious publications, particularly those of the 
Holiness movement. Reader Harris, founder of the League of Prayer and a promi- 
nent exponent of entire sanctification, was the sternest critic. His magazine 
7bngues of Fire denounced the Pentecostal movement as a "satanic counterfeit", 74 
and other leading British Evangelicals were equally excoriating about the move- 
ment. 75 Throughout the storms of invective, Boddy responded with exceptional gra- 
ciousness, and undertook three further steps that were to confirm Sunderland as 
the pre-eminent centre of Pentecostalism in the British Isles. 
The first step was to inaugurate an annual Whitsuntide convention at All Saints, 
the first of which was held in 1908, continuing till the outbreak of war in 1914. 
These conventions, always chaired by Boddy, attracted the cream of Pentecostal 
preachers from around the globe, and became a kind of spiritual pilgrimage for vir- 
tually all the subsequent leaders of the movement. A roll call of conferees includes 
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such redoubtable Pentecostalists as Stephen and George Jeffreys, Smith 
Wigglesworth, T. B. Barratt, Jonathan Paul, Stanley Frodsham, Cecil Polhill, John 
Tetchner, John Leech, A. S. Booth-Clibborn, G. R. Polman, W. H. Sandwith and 
J. H. King. 76 Amongst prominent Pentecostal ladies were numbered the Mrs Crisp, 
Palmer, Cantel, Beruldsen, Boddy (and daughters Mary and Joanna), Dr Florence 
Murcutt, Miss Kathleen Polhill, Miss Doelong and Baroness von Brasch. 77 During 
the war years and thereafter, the convention met in London, not Sunderland, a fac- 
tor that was to prove crucial in weakening Boddy's subsequent control and leader- 
ship of the movement. 78 
The second factor consolidating the pre-eminence of both Boddy and Sunderland in the 
early years of Pentecostalism was the formation, in January 1909, of the Pentecostal 
Missionary Union (PMU). The president of the Union, Cecil Polhill, was a wealthy 
landowner, educated at Eton and Cambridge. In 1885 he had gone as a missionary to 
Tibet as a member of the famous "Cambridge Seven". Returning from a trip to China, 
he visited the scenes of revival in Los Angeles, and was baptised in the Spirit early in 
1908. Polhill's consuming passion was missionary work, especially in China and Tibet. 
It will be seen from the evidence later adduced that Polhill's wealth was the mainstay 
of both early Pentecostal missionary work and the magazine Confidence - rescuing the 
latter from financial collapse on a number of occasions. 79 Polhill published and edited 
his own missionary magazine, Fragments of Flame, which became Flames of Fire in 
1911, and ended with the dissolution of the PMU in 1925.80 
The third, and certainly the most important, factor in promoting the spread of 
Pentecostalism from Sunderland world-wide was Boddy's decision to publish a 
monthly magazine, Confidence. The publishing history of this journal will be dealt 
with fully in its own right later in this thesis. At this juncture it is simply sufficient 
to indicate the immense contribution this magazine made to the propagation of dis- 
tinctive Pentecostal teaching and experience. The point is well made by Gee: 
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For several years it was the authoritative voice of British Pentecostal leadership. A rare anointing rested on those early issues ... and God honoured Confidence in a special way, and was pleased to make it one of his principal channels at that time through which to bring many in 
touch with Pentecostal blessing. 81 
2: 3. The beginnings of Pentecostal denominationalism in Britain 
This brief survey of the historical background to Pentecostalism concludes with a 
situation that proved highly germane to the development of a distinctively 
Pentecostal publishing scenario. The early vision of Boddy, Polhill and indeed most 
of the leaders of the nascent movement was that Pentecost should represent a uni- 
fying spiritual experience among Christians of all denominations 82 Confidence reg- 
ularly published articles from the whole spectrum of Christian belief, including at 
times ones from Christian leaders who actually opposed the movement. 83 Boddy 
always enjoyed cordial relationships with Nonconformist ministers, and the respect 
appears to have been mutua184 Boddy believed that there were grave dangers 
inherent in forming yet another denomination based on charismatic gifts. As early 
as 1911 he was warning 
The editor of "Confidence" does not feel that the Lord's leading in these 
days is to set up a new church, but to bless individuals where they are. 
There is just as much danger sooner or later, for a `Pentecostal 
Church'(so called) as for any of the churches that have risen or fallen. 85 
The above quotation shows that Boddy recognised the fissiparous nature of 
Evangelical sectarianism, but another reason for his opposition to Pentecostal 
denominations must lie in his exceptional loyalty to the Anglican Church. Boddy's 
daughter, Jane, recalls that a degree of pressure had been put upon him by leading 
Pentecostalists, notably Smith Wigglesworth, to start a Pentecostal denomination 
in 1922, "but he was firm in his allegiance to the Church of England and felt he 
could not conscientiously leave it". 86 
It is an imponderable of history as to what the subsequent direction of British 
Pentecostalism might have been if men of the calibre of Boddy and Polhill had 
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thrown their weight behind such a movement. Certainly, the lack of trained leader- 
ship in its early years gave the movement a certain degree of indirigibility, as even 
Donald Gee admitted. 87 Robinson draws attention to the fact that by this time, 
(1922) Boddy was 68, and too old to lead a new movement. Also he was nursing his 
wife through acute arthritis, 88 and had officially `retired' to a quieter parish in that 
same year. 89 But none of this changes the fact that Boddy's views on a new denomi- 
nation had been formed much earlier - at least eleven years before Wigglesworth's 
visit - and, at 57 years of age, Boddy could still be considered in his prime as a spir- 
itual leader. Robinson's argument is further weakened by the fact that even up to 
the age of at least 60 years, Boddy's health was robust enough for him to continue 
travelling around the world on extensive preaching itineraries. In fact, he made a 
seventh journey to America as late as June 1914, when he preached for three 
months coast to coast. Details of this trip were printed in Confidence. 90 We also 
know from his daughter's recollections that he was fit and strong enough to cycle 
regularly until the age of "nearly 70". 91 
However Boddy's reservations were not shared by a number of other Pentecostals, 
and the years 1913-1924 saw the emergence of three major Pentecostal denomina- 
tions, two of which still dominate classical Pentecostalism in Britain. The first of 
these, the Apostolic Church, was a direct consequence of the Welsh revival of 1904. 
Its founder, D. P. Williams, a Pen-y-groes miner, first had contact with the 
Pentecostal movement in Aberaeron in 1909, and received his baptism of the Spirit 
as a result of this encounter: 
As they were praising God, Daniel fell flat on his face, weeping, sobbing 
and groaning, and he received the mighty baptism of the Holy Spirit. Ecstasy overwhelmed his soul and he spoke with tongues as the Holy Spirit gave him utterance. 92 
Through the ministry of the `spoken word' movement, Williams received a call to 
"apostleship" in 1913, while his brother William was established as a "prophet". 
Within three years the brothers had established a nucleus of Welsh assemblies into 
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their movement, the Apostolic church 93 The doctrine of the movement was propa- 
gated in its official organ, Riches of Grace. 94 The denomination has only around 
5,000 members in Britain, but is strong in West Africa, particularly Nigeria. 95 
Almost simultaneously, two other Welsh brothers were holding fruitful revival cam- 
paigns throughout Britain. George and Stephen Jeffreys - whom Hollenweger reck- 
ons were the most naturally talented pair ever produced by Pentecostalism96 - were 
converts of the Welsh revival. Both had received Spirit baptism and George Jeffreys 
was a speaker at the Sunderland Convention 97 Through contacts there he was 
asked to lead a campaign at Monaghan, Ireland, and in January 1915, as a result of 
those meetings, founded the Elim Evangelistic Alliance (re-named in 1919 as the 
Elim Pentecostal Alliance). 99 The Jeffreys brothers travelled extensively throughout 
the world, combining great evangelistic skills with a stress on divine healing that, 
according to contemporary reports, haw thousands of miraculous cures. As a result, 
dozens of Elim churches were established in the UK. Today the movement has 
about 400 churches, and an official monthly organ, Direction, previously the Elim 
Evangel. 
In contrast to the Elim pattern of centralised control, the third, and largest, 
Pentecostal denomination adopted the principle of local autonomy for each church. 
The Assemblies of God was formed in 1924 from a coalition of some 37 independent 
churches throughout England, and one in Ireland. '°° The purpose of the new move- 
ment was to foster fellowship between like-minded assemblies, and to protect them 
from false teaching. '°' It is also obvious that the Welsh Apostolic assemblies were 
encroaching on the independent assemblies, and that many Pentecostals wanted a 
tighter doctrinal stress on the importance of glossolalia as evidence of Spirit bap- 
tism. 102 This tenet is enshrined in the constitution of Assemblies of God, but not in 
that of the Elim church. The Assemblies of God began publishing an official organ, 
Redemption Tidings, in July 1924.103 It continued in similar form until 1985, when 
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it became a full-colour monthly called Redemption. 104 W. 0. Hutchinson's magazine 
Showers of Blessing, founded in 1910, and Riches of Grace, Elim Evangel and 
Redemption ? Tidings had, of course, a different publishing philosophy to Boddy's 
Confidence magazine. They existed to propogate a denominational viewpoint and 
there was therefore a narrowing of focus from wider Pentecostal matters, and an 
accentuation of items dealing with denominational, parochial concern. At the same 
time, censorship began to be imposed either by or on the editors, and this practice 
has continued to the present day in the case of Redemption. 105 At present, therefore, 
it is merely sufficient to point out that Boddy's non-denominational journal was 
competing for readers in a highly specialised, limited field. This, together with 
other factors of a technical and financial nature which will be fully discussed, led to 
the ultimate demise of Confidence in 1926. 
2: 4. The distinctive doctrines and practices of Pentecostalism 
It has already been observed that Pentecostalism stands in an Evangelical continu- 
um that stretches back at least to the Puritans of the seventeenth century, '°6 and is 
in essence a synthesis of insights gained from Wesleyan holiness teaching, American 
Evangelicalism, and the Welsh revival. A logical corollary of this syncretism is that 
many of the teachings and practices of the movement will simply reflect those found 
within these strands of thought, plus one or more additional ideas that make it dis- 
tinctive. Horton Davies clearly understates his case when he avers: 
Pentecostalism is not a heretical group within Protestantism. Its arti- 
cles of belief are indistinguishable from those of any conservative 
Protestant group. 107 
If this statement were true, there would be no justification whatsoever for 
Pentecostal belief to exist as a separate entity. It simply would not be needed. It is 
only because Pentecostals believe in an additional insight into traditional Christian 
belief that the movement can claim a raison d'etre. This point is clearly put in a 
pamphlet explicating Pentecostal doctrine: 
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Their only distinctive doctrines and practices centre around being Pentecostal in that they believe in the baptism in the Holy Spirit, as a definite experience for Christians, received subsequent to conversion, 
accompanied by the manifestations of the Spirit as inaugurated by the 
grace of God on the day of Pentecost, and still possible to the Church. 108 
What this statement reduces to in essence is that the events described in Acts 2.4 
are normative Christianity. The key point to be made in this connection is that 
Pentecostals were the first group to make a causal connection between Spirit bap- 
tism, and the charismatic gifts - especially glossolalia. This is the only tenet that 
distinguishes them from other Christians, and it is this view alone that has brought 
such obloquy upon the movement. '09 
It is, however, outside the ambit of this thesis to evaluate the legitimacy of this 
view from a theological or exegetical standpoint. The strengths and weaknesses of 
the doctrine have already been fully presented in a number of works. UU° It must be 
mentioned, moreover, that the doctrine underwent a considerable amount of change 
and development within early Pentecostalism and was rejected by many of the 
early leaders of both the British and American movements - principally Boddy, 
Polhill, Barratt, F. F. Bosworth, G. R. Polman, Jonathan Paul, and George, Stephen 
and Edward Jeffreys. 
2: 5 Pentecostal teaching on receiving the Spirit 
Since Pentecostals believe and teach that Spirit baptism is not coterminous with 
conversion, it follows that certain preparatory steps can be pursued in order to 
receive the experience. Hollenweger says: 
Innumerable writings give instructions how to prepare for the baptism in the Spirit, and what conditions have to be fulfilled for it to be 
received. In the older Pentecostal denominations ... these writings are of increasing importance. " 
If the various theories about pre-requisites for Spirit baptism are conflated, it pro- 
duces a list comprising prayer, faith, repentance, confession, restitution for past 
sins, obedience to God's word, and thirsting for the experience. The one constant 
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factor that appears in all the lists so far published on this matter is `faith', and no 
further unanimity subsists between the six authors cited by Bruner. "" 
In connection with receiving the Spirit, some Pentecostal churches hold special 
"waiting" or "tarrying" meetings where seekers for the experience can have hands 
laid on, be prayed for, and receive other spiritual counse1,113 At times this procedure 
has veered near to auto-suggestion and has therefore been trenchantly criticised by 
respected authors such as Gee, who regrets that: 
In order to make people speak with what are claimed to be "tongues" 
there have been methods adopted for which we make no excuse. 114 
A similar criticism has been made in a perceptive letter to Redemption magazine. 115 
2: 6 The results of Spirit baptism 
Pentecostals teach that the Baptism in the Spirit results in greater power for 
Christian service. 116 This is in contradistinction to the Wesleyan view that saw holi- 
ness as the main concomitant of the experience. A parallel is usually drawn 
between Jesus delaying his earthly ministry until he was anointed by the Spirit, 117 
and the disciples tarrying in the upper room before Pentecost. 118 It is then inferred 
that if they needed to wait for the Spirit's power and presence, how much more 
should Christians do so today. It is a classic a fortiori argument. A distinction is 
usually made between the `sign' and the `gift' of tongues - the former occurring pos- 
sibly only at the reception of the Spirit, the latter a permanent endowment for the 
benefit of the whole church. ils 
This teaching raises what is probably the most significant contribution that 
Pentecostalism has made to Evangelicalism in general. Once the basic premise is 
accepted that all Christians can share in the charismata, the distinction between 
laity and clergy is virtually eroded. 120 All members of the Body of Christ are there- 
fore free to minister their gift, and the pastor/elder/minister becomes simply primus 
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inter pares. Pentecostalism offers therefore, an opportunity for Christian ministry 
and service that is generally closed to those without the requisite academic and the- 
ological training, and, as Bruner concedes, this must rank as a main factor in the 
movement's rapid world-wide expansion: "the discovery and application of this 
truth no doubt explains in large measure the world-wide appeal of the Pentecostal 
movement". 121 
2: 7 The style of Pentecostal worship 
The distinctive features of Pentecostal worship are congregational participation, 
spontaneity, exuberant praise and emotional preaching. Obviously, the charismata 
are present, and the putative pattern of New Testament worship is followed, espe- 
cially 1 Corinthians 14.26-31. Surprisingly, a departure from that paradigm comes 
in the stress on female participation, which has been a feature of Pentecostalism 
from its earliest days, despite the Fundamentalism of the movement in other 
ways. 122Both major denominations have accredited female ministers, though none 
has yet risen to any position of executive leadership in either movement. 
The actual structure of Pentecostal services is very diverse, and there are marked 
differences in the practices of Classical and neo-Pentecostals. 123 Both would always 
contain some prayer, Bible reading, congregational praise, and a time for the use of 
charismatic gifts, which would usually be tongues and/or prophecy. Classical 
Pentecostals tend to favour the older hymnody, and longer sermons, than their neo- 
Pentecostal brethren, who are much more informal and unstructured in style. 
Dancing, drama and rock music - in a Christianised form - would often be present 
in such gatherings. Sermons in both types of churches would be straightforward 
expositions of Scripture, interpreted in a literalistic, and what some would regard 
as simplistic, manner. Comment is rarely made on social or political issues except 
in an oblique and tangential manner. The sacraments of baptism and communion 
are generally observed. 
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It is towards the end of such services that the most distinctive features of 
Pentecostalism tend to occur. Members of the congregation will be called forward 
for a variety of reasons - to receive counselling for salvation, Spirit baptism or 
physical and spiritual healing. The laying on of hands, or anointing with oil, or 
both, may be carried out for the healing purpose. '24 If a member is too sick to be 
present physically at church, some Pentecostal churches will `pray over' a handker- 
chief, and place it in contact with him at home. 125 From the earliest days of 
Pentecostalism, divine healing has played a prominent part in evangelistic out- 
reach, and the early issues of Confidence, Elim Evangel and Redemption Tidings 
abound with testimonies of those who had been healed. However, Walker is 
undoubtedly correct when he claims: "the healings were seemingly authenticated in 
a way not typically seen in Pentecostal circles today". 126 
During the prayers for divine healing or Spirit baptism it is quite common to see 
the recipient fall backwards, or crumple to the floor, in a trance-like swoon. This is 
known as "being slain in the Spirit". 127 The practice was common in the ministries 
of Maria Woodworth-Etter, Kathryn Kuhlman and Kenneth Hagin, but has also 
been criticised as having no direct biblical support in its contemporary provenance. 
Linked to this phenomenon is perhaps the most striking visual and aural practice 
likely to be witnessed in Pentecostal churches. This is called "deliverance ministry", 
virtually a euphemism for the exorcism of demonic spirits with or without the lay- 
ing on of hands. Pentecostals believe that much mental and physical illness is 
caused by demons attacking the spirits and bodies of humanity. Exorcism, often 
accompanied by violent conflict as the evil spirits do battle with the Holy Spirit, is a 
subject causing much division and debate within the Pentecostal movement, and 
the biblical rationale for much contemporary practice has been strongly and seri- 
ously challenged. 128 
Finally, mention must be made of a few peripheral practices that characterise some 
61 
minority Pentecostal groups. The first of these, congregational foot washing, is held 
to be a divinely ordained sacrament, and is practised by both the Church of God of 
Prophecy and the Church of God, within the UK. It is based on a literal interpreta- 
tion of John 13.1 ff. 129 
A second, highly controversial practice still current in some states is that of snake 
handling and poison drinking. These practices are posited as an act of faith and 
spirituality, based on the literal exegesis of Mark 16.18.130 A third practice within 
the "Oneness" (non-trinitarian)131 house church groups is that of re-baptising 
believers who have previously been baptised using the trinitarian formula of 
Matthew 28.19. That baptism is declared to be invalid since the name of "Jesus 
only" was not invoked. Such groups exist within British Pentecostalism, notably in 
Chard, Somerset, and in the Afro-Caribbean churches, but they represent minority 
groupings and are therefore generally eschewed. 132 
This brief consideration of Pentecostal distinctives elucidates the reasons why a 
specifically Pentecostal publishing movement was needed. In a number of impor- 
tant ways the movement represented new insights and ideas that deviated from 
classical Evangelicalism. As such, it needed a vehicle for disseminating those views 
as widely as possible, and at minimum cost. The twin factors of intense chiliasm 
and proselytising zeal, that characterised the movement, led to the adoption of the 
published word as the most effective way of reaching the masses with the good 
news. The beginnings of that publishing industry will now be examined. 
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ment on the dogma of white superiority: "The white churches have taken it for grant- 
ed and have come to regard it as not incompatible with the remainder of their beliefs", (R. Niebuhr, The Social Sources of Denominationalism, 1929, pp. 236-237). 
31 This view is not held by the Elim churches, a reluctance traced back to their founder George Jeffreys. Speaking in Stockholm in 1939 he said: "I am as Pentecostal as any 
of you, but I cannot stick to speaking in tongues as the only evidence". (c. f. W. Hollenweger, The Pentecostals, p. 335). 
32. The standard works on Nazarene history are: T. L. Smith, Called Unto Holiness. The 
Story of the Nazarenes. The Formative Years (Kansas, 1962) and J. Ford, In the Steps 
of John Wesley, The Church of the Nazarene in Britain, (Kansas, 1968). Nelson claims 
the church involved was not Nazarene, but a member of the Southern California 
Holiness Association (op. cit. p. 100, n. 2). 
33. Bresee's life is documented in E. A. Girvin, Phineas F Bresee: A Prince in Israel, 
Kansas Pentecostal Nazarene Publishing House, 1916. 
34. Syrian incorrectly states the address as 312 Bonnie Brae Street, doubtless confusing it with the number at Azusa Street. (c. f. Syrian, op. cit. p. 106, and The Apostolic Faith, vol. 1, no. 1, September 1906, p. 1, giving the number correctly as `214'). 
35. Nelson puts Seymour's Spirit baptism three days later, on 12 April. (Nelson, op. cit., 
p. 191. 
36. The Los Angeles Times, 18 April 1906, p. 1. 
37. F. Bartleman, Azusa Street, Bridge Publishing, 1980, preface p. xvii. 
38. Published continuously from south Carolina by J. M. Pike from 1890-1931. The mag- 
azine was of the holiness genre, but sympathetic to the Pentecostal revival. Pike also 
published Frank Bartleman's autobiography, My Story: "The Latter Rain", in 1908. 
39. Published from 1907 in Dunn, Carolina, by the holiness evangelist G. B. Cashwell. 
40. The first issue of The Apostolic Faith was published in September 1906. Chapter 
Three of this work gives a full introduction to the history of the journal. 
41. This was true of the press in both Britain and the USA. 
42. Seymour was not an impressive orator, and spent much of each service at Azusa 
Street with his head hidden in an empty shoe box. (c. f. Frodsham, op. cit., p. 36). 
43. The USA census figures for 1900 show that 90% of black people lived in the 14 south- 
ern states. Of the other 10%, half were concentrated in New York, Philadelphia, Chicago and Cleveland. The total population for that year was 76 million. 
44. P. W. English, A Question of Place, Harper and Row, 1977, p. 531. 
45. G. R. Taylor, The Transportation Revolution, 1815-1860, New York: Holt, Rinehart 
and Winston, 1951, p. 119. 
46. Transatlantic steamship crossings in 1906 took between eight and ten days. By 1912 
the Lusitania had reduced this to five days. 
47. Both systems were developed in the USA; Linotype by Ottmar Mergenthaler in 1886, 
and Monotype by Tolbert Lanston in 1887. Both systems revolutionised the printing industry, especially in terms of absolute speed and productivity rates. 
48. Barratt had moved to Norway in 1866. 
49. Quoted from Harper, As at the Beginning, p. 30. 
65 
50. Ibid. 
51. Barratt remained in New York and did not actually visit the Los Angeles scenes. 
52. Harper, op. cit., p. 31. 
53. Ibid. 
54. Barratt's testimony appeared in Byposten, in November 1906. 
55. Boddy had already received a "Pentecostal-type" experience on 21 September 1892 (c. f. A. A. Boddy, "Born from Above", Confidence, vol. 2, no. 4, April 1909, p98, in 
which he describes this experience as "when I received the fulness of the Holy Ghost"). Also his wife had been miraculously healed of asthma on 23 February 1899 
c. f. "The Testimony of a Vicar's Wife", Pentecost at Sunderland, p. 2. 
56. A. A. Boddy, "Some Sacred Memories", Confidence, vol. 7. no. 2, February 1914, p. 24. 
57. Harper, op. cit., p. 37. 
58. A. A. Boddy, "The Pentecostal Movement", Confidence, vol. 3, no. 8, August 1910, 
p. 194. 
59. A. A. Boddy, "Spade Regen", Confidence, vol. 1, no. 6, September 1908, p. 20. 
60. A. A. Boddy, "The Pentecostal Movement", Confidence, vol. 3, no. 8, August 1910, 
p. 194. 
61. The Record, 28 March 1907, p. 275. 
62. Harper, op. cit., p. 37. 
63. Barratt had lived in Norway since he was four, but was still fluent in English, which 
makes this statement somewhat strange. Gee confirms that Barratt was "thoroughly bilingual" and also says "we could find no fault with his English, although he became 
unnecessarily sensitive for public speaking in later years". But this still would not 
account for his reticence as early as 1907. c. f. Donald Gee, These Men I Knew, 
Nottingham: AOG Publishing House, 1965, p. 14. For further confirmation of Barratts linguistic powers c. f. Confidence, vol. 2, no. 3, March 1909, p. 59; and vol. 3, 
no. 8, August 1910, p. 195. 
64. `My visit to England', Diary of T. B. Barratt, p. 1ff. 
65. A. A. Boddy, Letter to T. B. Barratt, 12 July 1907. 
66. Boddy's family received Spirit baptism in the following order: Mary Boddy (wife) 11 
September 1907, Mary and Jane (daughters) 21 September 1907, A. A. Boddy 
2 December 1907. 
67. A. A. Boddy, Leaflets on Tongues, no. 9, p. 1, n. d. 
68. `My Visit to England', Diary of T B. Barratt, p. 2. 
69. A. A. Boddy, "Some Sacred Memories", Confidence, vol. 7, no. 2, February 1914, p. 25. 
70. Harper, op. cit., p. 70. 
71. A notable exception was The Christian Herald and Signs of our mimes, with reports from October 1907 - 26 December 1907, by Miss E. Sisson. She was later to become a 
regular contributor to Confidence. 
72. "Revival Scenes", Daily Chronicle, 8 October 1907. 
66 
73. A. A. Boddy, "The Pentecostal Movement", Confidence, vol. 3, no. 8, August 1910, 
p. 195. 
74. Reader Harris, Tongues of Fire, vol. 17, no. 11, November 1907, p. lff. 
75. Especially F. B. Meyer, G. Campbell Morgan and Graham Scroggie. 
76. Both the Jeffreys brothers, and Smith Wigglesworth, were prominent in holding 
revival and divine healing campaigns world-wide throughout the 1920s and 30s, c. f. 
D. Cartwright, The Great Evangelists, and S. Frodsham, Smith Wigglesworth: Apostle 
of Faith. No major study exists on Polhill. Hollenweger, op. cit. pp. 218-243 contains 
information about Jonathan Paul, and F. Campbell's Stanley Frodsham, Prophet with 
a Pen, is the fullest treatment of that historian of the movement. 
77. Pentecostalism differed from Fundamentalism in the place it allowed for female min- 
istry. Mrs Cantel was present at the formation of the Assemblies of God in 
Birmingham, 1 February 1924. For her influence on the fledgling movement see 
Massey, "A Sound and Scriptural Union", pp. 133-134 and Gee, These Men I Knew, 
pp. 31-33. 
78. Cecil Polhill chaired the London convention from 1914-1924, except in 1919 when A. 
E. Saxby was convener. 
79. Polhill's generosity - often with gifts of up to £500 - was always anonymous but can be traced by the letter `P' in the printed list of donors appearing in Confidence. 
80. The work of the PMU was absorbed into the missionary activities of the AOG in 1925. 
81. D. Gee, Wind and Flame, pp. 41ff. 
82. This is still the view adopted by most charismatic leaders today. c. f. Robinson, "The 
Charismatic Anglican", pp. 208-211. 
83. Notably Graham Scroggie, pastor of Bethesda Baptist Church, Sunderland, and 
therefore a close neighbour of Boddy. 
84. This point is specifically brought out in tributes to Boddy printed in "Rev. Alex A. 
Boddy. F. R. G. S. , YMCA Flashes, vol. 11, no. 8, April 1895, p. 85. 
85. A. A. Boddy, "Unity, not Uniformity", Confidence, vol. 4, no. 3, March 1911, p. 60. 
86. Jane Boddy, "Alexander Alfred Boddy. 1854-1930", unpublished MS, n. d. but c. 1969. 
87. Gee admitted: "For many precious years the movement floundered for lack of strong, 
inspiring, distinctive leadership. " D. Gee, Wind and Flame, London, 1967, p. 88. 
88. Mary Boddy died in 1928. She never received healing for her severe arthritis and 
spent the last 16 years of her life as an invalid. 
89. Robinson, op. cit., pp. 119-123. cp. Massey, "Sound and Scriptural Union". pp. 297-300. 
90. A. A. Boddy, "Westward Ho! ", Confidence, vol. 7, no. 12, December 1914, pp. 223-227. 
91. Jane Boddy, op. cit., p. 8. 
92. The "spoken word" movement was an aberrant section of early Pentecostalism which 
taught that "apostles" and "prophets" could communicate personal revelations to 
other Christians. Boddy strongly deprecated such teaching. c. f. E. Evans, The Welsh 
Revival of 1904, p. 193. 
93. Although a year earlier, William Hutchinson had founded the Apostolic Faith Church in 
Bournemouth. Differences over church government led to the schism with Williams. 
67 
94. Riches of Grace began publication in March 1925. 
95. Walker suggests the movement flourishes in areas holding to strong messianic belief, 
coupled with a disadvantaged socio-economic structure, (Walker, Restoring the 
Kingdom, pp. 251-252). 
96. Hollenweger, op. cit., p. 199. 
97. George Jeffreys gave three addresses at this convention, but does not appear to have 
exerted any unusual impact on the gathering. c. f. "The Sunderland Convention, " 
Confidence, vol. 6, no. 6, June 1913, pp. 114-117. 
98. Jeffreys's main contact was William Gillespie, of Belfast, who sent him three ten 
shilling notes for his fare to Ireland. 
99. It was re-named again in 1922 as the Elim Evangelistic Band, and again in 1929 as 
the Elim Foursquare Gospel Alliance. 
100. For a full scholarly study' of the origins of the British AOG c. f. R. Massey, "A Sound 
and Scriptural Union. " 
101. The main false teachings causing particular concern to the AOG leaders were univer- 
salism, the spoken word movement, the deeper death teaching, the bride teaching 
and British Israelism. Massey, op. cit., discusses these fully (pp. 270-291). 
102. c. f. Massey, op. cit., pp. 220-221, n. 35 and pp. 222-232. 
103. The first editor of Redemption Tidings was J. Nelson Parr, who resigned from this 
post (and all other offices in the AOG) after false accusations of financial impropriety 
had been laid against him by Howard Carter in 1933. 
104. Redemption was edited by Brian Hewitt from November 1985 to April 1990. 
105. Hewitt was voted out of the editorial chair because he published a number of articles 
critical of denominational standpoints, even though all copy had to pass two `censors'. 
106. There is no unanimity among scholars as to exactly when Evangelicalism qua 
Evangelicalism actually begins. Bebbington's terminus ad quo is 1730; others argue 
for the Puritan era to be subsumed within the definition. 
107. Horton Davies, Christian Deviations, The Challenge of the Sects, London: SCM, 1961, 
p. 83. 
108. What is the Purpose of the Pentecostal Movement?, pamphlet, British Pentecostal 
Fellowship, London, n. d., p. 5. 
109. This opposition was anticipated by perceptive Pentecostal leaders such as Gee, who 
predicted: "I know that if there is one point where the teaching of Assemblies of God 
is going to become offensive, it is here". D. Gee, "Spiritual Gifts", Redemption Tidings, 
vol. 1, no. 8, August 1925, p. 7. 
110. A review of the literature is given by W. Mills in A Guide to Research on Glossolalia, 
Paternoster, 1986, passim. 
111. Hollenweger, op. cit., p. 110. 
112. cp. Massey, "Pentecostalism", pp. 54-55 and Bruner, Theology of the Holy Spirit, 
p. 92. 
113. "Waiting meetings" are based on the command of Jesus found in Luke 24.49. 
114. D. Gee, Pentecost, September 1953, p. 17. 
68 
115. Letter from the Rev. Nigel James, Redemption, November 1989, p. 41 
116. The motif of "power for service" is derived from texts such as Acts 1.8 and Luke 24.49. 
The concept of receiving power is inextricably linked with the Pentecostal view of 
Spirit baptism. 
117. Luke 3.21-23, Matt. 3.11-17, Mark 1.9-11. 
118. Acts 1.3-8. 
119. This distinction circumvents objections to glossolalia based on passages such as 1 
Corinthians 12.30, where St. Paul's rhetorical question obviously demands an answer 
in the negative. 
120. The distinction between laity and clergy never existed in groups such as the Society of 
Friends, or the Plymouth Brethren. 
121. Bruner, op. cit., p. 149. 
122. c. f. note 77. 
123. Cultural diversity is very apparent in the style of worship indigenous to West Indian 
and African Pentecostals. 
124. This practice is based on James 5.14,15. 
125. Following the apostolic precedent of Acts 19.11,12. 
126. Walker, op. cit., p. 256. 
127. None of these expressions is found in the Bible. J Buckingham, Daughter of Destiny, 
(1976), presents a rationale for the practice in Katherine Kuhlman's ministry (pp. 
224-229). 
128. Leading Evangelical exponents of demonology include Derek Prince and Bill 
Subritzky, both of whom teach the possibilit of demon possession ("demonisation") 
within the Christian. Subritzky's Demons Defeated was parodied in Redemption mag- 
azine as "a farrago of wild exaggeration and ludicrous speculation". (Redemption, 
April 1990, p. 43). 
129. Foot washing was practised as a sacrament from the earliest days of the Pentecostal 
movement in the USA. c. f. The Apostolic Faith, vol. 1, no. 10, September 1907, p. 2. 
130. Snake handling was introduced into Pentecostalism by G. W. Hensley in 1910. Most 
states had prohibited the practice by 1940, but it continued as part of normal worship 
in many Appalachian sects. Between 1934 and 1978,61 deaths were attributed to the 
practice, and five from drinking strychnine. (H. D. Hunter, "Serpent Handling", in 
Dictionary of Pentecostal and Charismatic Movements, Zondervan, 1988, p. 777). 
131. "Oneness" (non-trinitarian) Pentecostalism arose in the early years of the American 
movement. It teaches a form of Sabellianism that subordinates the Father and Holy 
Spirit to `modes' of the being of Jesus. The teaching originated with J. G. Scheppe in 
April 1913, and led to a serious schism in the movement. It was condemned as a 
heresy by the AOG in 1914. The most thorough work on the subject is D. Reed, 
"Origins and Development of the Theology of Oneness Pentecostalism in the United 
States", unpublished Ph. D. thesis, University of Boston, 1978. 
132. Walker, op. cit., claims that the adoption of "oneness" theology was a key factor in the 
declining influence of Chard on the House Church movement. (pp. 34-35). For a major 
discussion of the influence of "oneness" theology in British black-led churches, c. f. 
R. Gerloff sA Plea for British Black Theologies, The Black Church Movement in Britain in 
its 7innsatlantic, Cultural and Theological Interaction, Frankfurt: Peter Lang, 1992 (2 vols). 
69 
CHAPTER THREE 
The beginnings of Pentecostal publishing in the USA 
For reasons already adduced, the emergence of a distinctive publishing genre to 
represent the beliefs and practices of the fledgling Pentecostal movement was both 
necessary and sudden. In this respect, the subsequent foray into Pentecostal pub- 
lishing of the British movement was greatly facilitated by the experiences of their 
American counterparts. The various strands-of Pentecostal belief in the USA had 
not been slow to realise the effectiveness, and relative cheapness, of the printed 
page as a medium of evangelism and catechisation. 1 Low postage charges, a highly 
developed transport system and an efficient production and distribution infrastruc- 
ture all combined to make the printed word an excellent medium of mass communi- 
cation. This situation obtained even when the use of radio and television was later 
popularised, because both these media were eschewed by many fundamentalist 
Christians, and in any case were often outside the means of the average believer. 
This antipathy has continued right down to the present day in the case of some 
extreme fundamentalist sects such as the Exclusive Brethren and various holiness 
churches. 
Other reasons, however, helped the Pentecostal movement gain a flying start in the 
publishing world. Many Evangelical periodicals were respected and well-established 
Christian journals before the revival of 1906 in Los Angeles. In a number of cases, 
when their editors received the Pentecostal experience they simply incorporated their 
new views into the existing magazine, which effectively subsumed it into the 
Pentecostalist genre. In a number of cases, this led to a complete volte face on behalf 
of the publisher - the magazine Live Coals of Fire being a classic example. 2 
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Charles Parham's Apostolic Faith (1897), J. M. Pike's The Way of Faith (1890), S. G. 
Otis's Word and Work (1879) and C. J. Montgomery's The Triumphs of Faith (1881) 
are all examples of magazines that substantially changed their editorial viewpoint 
into that of firm support for Pentecostalism once their editors had themselves 
become glossolalists. 
By 1908 - just two years after the Azusa Street phenomena - J. Roswell Flower 
listed 21 Pentecostal magazines in his Apostolic Faith Directory. 3 Of these 21,14 
were published in the USA, one in Holland, one in Japan, one in South Africa, one 
in Hong Kong, one in Bombay and two in Britain - A. A. Boddy's Confidence, pub- 
lished in Sunderland, and W. L. Lake's The Spirit of Truth, published in Emsworth, 
Hampshire. This profusion of literature suggests a rapid world-wide penetration of 
the Pentecostal message, 4 and confirms the intense proselytising zeal that charac- 
terised the movement in its early days. Whatever motivated the publishers of these 
journals, it was certainly not that of financial gain. Most were published free, on 
what became known as "faith lines" publishing. The modern origins of this practice 
of "living by faith" are traced by Bebbington to developments within Evangelicalism 
at the beginning of the nineteenth century. Edward Irving, already noted as a pro- 
totypical Pentecostal, regarded faith as essential to the discernment of the super- 
natural. Bebbington says of Irving's view: 
Faith entailed reliance on God for material as well as spiritual needs. 
Today's missionaries should therefore imitate the apostles in going out 
`destitute of all visible sustenance, and of all human help'. 6 
This concept of complete and utter dependence on God was especially prevalent in 
the circles of the Plymouth Brethren sect, an Evangelical group that eschewed cleri- 
calism and denominationalism, and sought to return to the simplicity of New 
Testament life and worships A. N. Groves, George Müller and J. Hudson Taylor, all 
Brethren devotees, sought to exemplify the desire to rely on God for all financial 
and material need, Müller successfully running five Bristol orphanages from 1835 
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to 1898, and raising just under one and a half million pounds, "given solely as the 
result of prayer to God". 7 
The same spirit -a desire to prove God's faithfulness and care for his children - 
obviously permeated Pentecostal thought. "Faith lines" publishing was an estab- 
lished pattern within early Pentecostalism because it vindicated the origins and 
development of the genre. It could of course be argued that a certain disingenuous- 
ness pervades the policy; if the venture succeeds, God approved of the journal. If it 
fails, the subscribers did not show enough faith to make it a success. Many of the 
early publications did in fact fold very quickly, and lack of funds clearly bedevilled 
most publications throughout their life. The British magazine Confidence - the first 
Pentecostal magazine in Britain - was constantly in the red and was saved from 
demise time and time again by the intervention of Cecil Polhill. Other magazines 
were less fortunate, and, when facing collapse, tended to blame their readers for 
lack of support. The phrase usually used was that the readers had "missed God". 
Looked at from another angle, it is clear that a degree of tension exists between the 
idealism implicit in publishing by faith, and the harsh economic realities of busi- 
ness life. What was actually happening in the efflorescence of Pentecostal journals 
published in the early years of the movement was that the market - by definition 
narrow and highly specialised - was becoming supersaturated with works of a simi- 
lar genre. In that fierce and competitive climate, only the best and most efficiently 
produced journals could hope to survive. Early Pentecostal publishing in the USA 
represented therefore, a classic case of over-expansion on too narrow a readership 
base. 
Pentecostal magazines that tended to be more secure in a marketing sense were 
those that were given to the emerging Pentecostal denominations as a going con- 
cern. The Christian Evangel (1913) and the Word and Witness (1911) were donated 
to the newly formed Assemblies of God denomination in 1914. Nevertheless, among 
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those publications that did survive the vicissitudes of the nascent revival, many 
went on to become long-running successes. G. B. Cashwell's The Bridegroom's 
Messenger (founded 1907) is still being published by the International Pentecostal 
Church of Christ, a Weslyan Pentecostal church that merged the magazine 
Pentecostal Witness (founded 1923) with The Bridegroom's Messenger in 1974. 
Similarly, The Evening Light and Church of God Evangel, founded in 1910 in 
Cleveland, Tenn., (now known as Church of God Evangel) continues to be published 
by the Church of God; and the Pentecostal Holiness Advocate (founded in 1917 by 
G. F. Taylor) is still published by the Pentecostal Holiness Church. 
Many other periodicals originated as local church publications -a factor which 
made their survival far more tenuous. The Latter Rain Evangel, which was started 
by W. H. Piper and his Stone Church in Chicago in 1908, continued as a church 
publishing organ for more than 30 years. Piper showed considerable business acu- 
men in hiring Anna C. Reiff, former secretary to the publisher of the quality maga- 
zine Leaves of Healing, J. A. Dowie. Under Reifrs expertise, this magazine, pub- 
lished monthly, circulated Pentecostal teaching and news to a wide and far-flung 
readership. It carried news of mission work, revival meetings, sermons and evange- 
listic articles. The magazine merged with the Gospel Call in 1939. 
Pentecostalism's most famous female evangelist - Aimee Semple McPherson - very 
early saw the value of the printed page. 8 "Sister" Aimee, as she was called, was a 
highly gifted, yet controversial and flamboyant, evangelist within the American 
Assemblies of God. In 1917 she began to publish The Bridal Call, a monthly maga- 
zine in which she wrote many articles elucidating her particular brand of 
Pentecostalist teaching. This magazine, which merged with the Crusader to become 
the Foursquare Magazine after her death in 1944, was influential in building up a 
huge constituency of followers along the Eastern Seaboard. This influence contin- 
ued unabated despite the scandal surrounding her divorce in 1921, and subsequent 
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disappearance, feared drowned, off Venice beach, in May 1926. When she surfaced 
in Mexico a month later, with stories of an alleged kidnapping (but which the press 
interpreted as an affair with her radio operator, Kenneth Ormiston), she became an 
international celebrity. By a curious irony, the subsequent legal charges of obstruc- 
tion of justice and perjury, far from damaging Aimee's reputation, acted as a power- 
ful catalyst in spreading the teachings of Pentecostalism world-wide. 9 
Any study of the plethora of literature emanating from the nascent Pentecostal 
movement in the USA must attempt an account of exactly why so much diverse, 
and apparently autonomous literature was published. The explanation is both soci- 
ological and theological. 
Pentecostalism has always been a fissiparous movement, and prone to schism. '° 
Many of the early divisions centred around the personalities of leaders. " Their 
social mores were easily transmitted to their followers, who tended to accept them as 
part of `divine' revelation, on a par with the essential truths of the Gospel. 12 The 
racial issue is a case in point. 13 At the very beginning of the Azusa Street revival, 
interracialism had been the order of the day. The Negro preacher W. J. Seymour was 
the first to propagate distinctive Pentecostal beliefs, though, as we have already 
noted, he learnt Parham's theology by standing outside the all-white classroom of 
the Bible School at Houston. Parham once criticised the Azusa Street meetings 
because of "their disgusting similarity to Southern darkey camp meetings". In a cele- 
brated speech to the Ku Klux Klan, of which he was a member, Parham said in 1927: 
Only by being saved can the Klan realise their high ideals for the bet- 
terment of mankind, and so I am making a general call to all the mem- 
bers of the invisible empire of the Ku Klux Klan ... to the restoration of the old-time religion. 14 
By 1924 the interracial period that began in 1906 came to an end. The ultimate 
division of the movement into Negro and white branches followed a pattern that 
had already been set by the established Protestant denominations. 15 
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Pentecostalism therefore ultimately accepted the institutionalised societal patterns 
around it, and worked within the constraints that such parameters imposed. 
Ultimately, though, this proved a blessing in disguise to the black-led churches, as 
they were able to evangelise far more effectively in the mission fields of Africa and 
Latin America - not being encumbered with the charge of preaching a "white man's 
religion". Divisions such as this within the movement accelerated the demand for 
separate literature, and this in turn was needed because of the generally lower edu- 
cational and literary training of the Negro population. Indeed, this was a key factor 
in attracting Negro entrants to the ministry of the Pentecostal churches -a door 
effectively barred by educational prerequisites in most other denominations. 
These sociological factors - aided of course by the inevitable personality clashes 
(Parham versus Seymour being a typical case)'6 - were compounded by serious dif- 
ferences of opinion over doctrinal issues. The protagonists in these disputes tended 
to use their literary influence in demonstrating the untenability of other views. The 
very first dispute that arose over such doctrinal niceties concerned the theory of 
sanctification. 17 Parham and his protege Seymour taught that nobody received 
Spirit baptism until they had been through the two-fold stages of conversion and 
sanctification, the latter being conceived of as an instantaneous bestowal of heart 
purity. 18 This view was opposed by William H. Durham, a Baptist from Kentucky 
who had spoken in tongues at Azusa Street on 2 March 1907. At that time, 
Seymour had prophesied that wherever Durham preached, the Holy Spirit would 
fall on people. When Durham returned to his Chicago North Avenue Mission 
Church, "a thick haze ... like blue smoke", 19 often rested on the mission. When this 
haze was present, those entering the building would fall down in the aisles. Ewart 
writes about Durham's preaching, "Thousands came to hear Durham preach, and 
all went away with the conviction that he was a pulpit prodigy". 20 
At one point, 25 ministers were said to be seeking God for the experience of Spirit 
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baptism in Durham's church; on other occasions his excited devotees would shriek 
and bellow in a trance-like experience that came to be known as the `Durham jerks'. 
Through his magazine The Pentecostal Testimony (founded in 1907), Durham 
taught that sanctification was a continuing and progressive work of the Holy Spirit, 
beginning at conversion but continuing throughout the whole of the Christian life. 
Parham and Seymour countered this teaching through their respective magazines, 
both of which were entitled The Apostolic Faith. At the height of the controversy 
the language was excoriating. Parham called Durham's teaching "diabolical" and "a 
spiritualistic counterfeit". 21 Durham was locked out of the Azusa Street mission by 
Seymour, and received further pointed opposition when he was attacked with a hat 
pin by a former prostitute, who had converted to the `holiness' view of 
sanctification. 22 The dispute culminated in the July 1912 issue of Parham's 
Apostolic Faith with the asseveration that either Durham or Parham was wrong. 
Parham prayed that God would smite the one who was in error. Six months later, 
Durham was dead. 
Another instance of the polemical effectiveness of early Pentecostal publications 
came three years later with the recrudescence of the controversy concerning the 
correct formula to apply during water baptism. 23 The proponents of the "oneness" 
view (baptism in the name of Jesus only), employed three magazines to promote 
their belief - G. T. Haywoods Voice Crying in the Wilderness (1910), Frank Ewart's 
Meat in Due Season (1914), and David Floyd's Blessed Ruth (1915). The traditional 
trinitarian view (baptism in the name of the Father, Son and Holy Spirit), 24 was 
promulgated in J. Roswell Flower's Christian Evangel (1913) and M. M. Pinson's 
Word and Witness (1911). 
Doctrinal disunity raged unabated over several peripheral teachings for the next 
five years. The issues involved give an insight into the curious milieu of that era 
in Protestant Fundamentalism - factors such as snake handling, eating pork, 
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washing of the saint's feet, pacifism, 25 healing26 and the propriety of female 
preaching. 27 
In all of these disputes, literature was the key weapon in securing tactical victory, 
and this in spite of the generally low circulation of most of these early publications. 
In fact, the only magazine that lays any credible claim to a reasonable press run is 
William Seymour's The Apostolic Faith (1906-1908), which was printing 40,000 
copies by February, 190728 Doubtless many of these were given away, and not even 
read by the recipients. However, even allowing for a `wastage' rate of about 50% we 
are still left with a probable readership level of about 60,000 persons for each issue 
of The Apostolic Faith. 
This brief overview of the American publishing scene shows it to be dynamic and 
disparate. Headed by leaders who could justly be described as `charismatic' - in 
both senses of the term - and who commanded huge personal followings on the 
basis of their distinctive teachings and ministries, it is not perhaps unfair to say 
that occasionally the spectre of `vanity publishing' was a factor in the plethora of 
printed matter available. However, it was only a matter of time before the highly 
individualised and inchoate sub-culture of Pentecostal publishing was sucked into 
the vortex of institutionalised and monolithic publishing programmes. This situa- 
tion arose with the advent of specialised Pentecostal publishing houses among the 
larger movements formed on denominational lines after 1910. 
The inevitable corollary of the shift away from charismatic individualism to denom- 
inational institutionalism was that the Pentecostalist genre assumed completely 
new features. The publications emanating from the leading denominations - such 
as the Assemblies of God and the Church of God29 (which opened its first publishing 
house in 1913 through the pressure of A. J. Tomlinson, 30 its first overseer), now took 
on the role of `official organs' of a particular viewpoint. The dynamic fiery zeal of the 
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earliest broadsheets was subsumed into a more authoritarian structure that 
stressed denominational allegiance and conformity to party tenets. Simultaneously, 
the practice of editing and censorship became widespread within the movement -a 
practice that has continued right down to the present day, with some highly delete- 
rious results. 31 But before we look at the implications of these factors for British 
Pentecostal publishing practice, we need to examine in some detail the role of the 
prototypical Pentecostal publication at the turn of this century - The Apostolic 
Faith - and discuss its influence on the British genre that followed. 
When we come to look for the crucial and fundamental link between the American 
publishing scene and its British counterpart, that connection is unquestionably 
found in the publishing history of William Seymour's magazine The Apostolic 
Faith. 32 This publication is important for a number of reasons. It was the first mag- 
azine to carry news of the Azusa Street revival world-wide; it carried authentic 
first-hand reports of the Pentecostal phenomena; it had the largest circulation of all 
the early Pentecostal publications, and it inaugurated the policy of publishing on 
`faith lines' i. e. carrying no subscription price in the belief that God would supply 
all the financial needs for the production of the paper. 
Of particular importance to researchers of British Pentecostal publications is the 
fact that The Apostolic Faith was read by the harbinger of Pentecost to Britain - T. 
B. Barratt, and through his subsequent ministry in Sunderland, led to the publica- 
tion of A. A. Boddy's magazine Confidence, the first Pentecostal magazine in 
Britain. The role of Confidence was virtually subsumed in the denominational mag- 
azine Redemption 71dings, from 1924, and the reasons for this will engage our 
attention in the case study that follows. 33 
Until a recent doctoral study by Nelson, the role of William Seymour in early 
Pentecostalism was obscure. 34 Suffice it to say that, from a human standpoint, it 
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would be difficult to envisage a less likely leader, writer and publisher in a major 
religious awakening. 35 Seymour's parents were slaves, and he was raised as a 
Baptist in Centreville, Louisiana. He worked as a waiter in Indianapolis, where a 
smallpox attack left him without the use of his left eye. Hungry for theological edu- 
cation, he enroled in Charles Parham's Houston Bible School; Seymour accepted 
Parham's theology in toto and on 9 April 1906, received the gift of tongues. Within 
days, he had secured the use of 312 Azusa Street - formerly a Methodist mission - 
and turned it into the crucible of the Pentecostal movement. The Pentecostal fire 
burned night and day; however, Seymour had the prescience to realise that the key 
factor in publicising this new work of God was literature. He therefore built a team 
of mission advisers around him, several of whom had experience in the editing and 
printing field. The chief input in this direction came from his business manager 
Glen Cook, a Baptist printer who had previously worked on daily newspapers in 
Los Angeles, and Clara Lum, a stenographer who had apparently turned her hand 
to editing and writing in previous employment. It was Lum who subsequently tran- 
scribed many of the messages in tongues that were reproduced in The Apostolic 
Faith. 36 
Seymour was also ably assisted by Jenny Moore (later to become his wife), George 
Berg as secretary, James Alexander, Reuben Clark and Louis Osterberg as trustees, 
Lucy Farrow, Ophelia Wiley, Hiram Smith, Phoebe Sargent, R. J. Scott and fateful- 
ly for Seymour, the charismatic but dominant Florence Crawford. This disparate 
team, under the implicit leadership of Seymour, set about the publishing of a maga- 
zine that would reflect "a revival of Bible salvation and Pentecost as recorded in the 
book of Acts". 37 The first issue of The Apostolic Faith was published from the 
Mission headquarters, 312 Azusa Street, in September 1906. Amid glowing testi- 
monies of miraculous healings and exorcisms - including the deliverance of a spiri- 
tist who had been on the verge of suicide - Seymour hints at the satanically- 
inspired opposition of the local press: 
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The secular papers have been stirred, and published reports against the 
movement, but it has only resulted in drawing hungry souls who under- 
stand that the devil would not fight a thing unless God was in it. So 
they have come and found it was indeed the power of God. 38 
Seymour does not identify a specific case, there being numerous ones to cite, but the 
most vitriolic early opposition came from the Los Angeles 7lmes, who first broke the 
news of the revival on 18 April 1906, under the title "Weird Babel of Tongues". 39 
Nonetheless, the role of press ridicule and opposition ironically served to advertise 
the movement, for both good and ill. An eye-witness of the Azusa Street phenomena 
records that "the newspapers began to ridicule and abuse the meeting, thus giving 
us much free advertising. "40 We will have cause later to return to the unprecedent- 
ed interest that the secular and religious press took in these happenings, with an 
assessment of its impact on the subsequent growth and development of 
Pentecostalism. 41 
The Apostolic Faith was sent out entirely free. Seymour believed that God would 
finance the paper. There is a touching naivety in his comment: 
When Pentecostal lines are struck, Pentecostal giving commences ... 
no man's silver or gold is coveted. The silver and the gold are His own to 
carry on his own work. He can also publish his own papers without ask- 
ing for money or subscription price. 42 
Ater explaining that the paper was not entitled to second class postage rates (there 
being no paid subscription), Seymour continues "papers will be sent to any address 
in quantities needed, as the Lord furnishes the means" 43 There is no doubt that 
this policy took daring faith. There is a sense in which it was a test of the divine 
will as to whether the magazine should be published. Everything was thrown on to 
God. Under the heading "The Lord leads", Seymour explains: 
We earnestly invoke God to manage the publication of this sheet and 
He is editor-in-chief and business manager. We publish it with the clear 
leading of the Lord. Hundreds of workers and missionaries will be rep- 
resented in it. We wish no human writer to receive any honour but that 
it might be all to the glory of God, and that it might voice the power and 
presence of Almighty God ... we start with not a cent in sight, 
but in 
the little upper room office above the mission on Azusa Street, we 
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dropped on our knees and asked him to send the means to publish the 
paper. In a short time the money began to be sent in. No debt will be 
incurred. The paper will only be published as the money comes in 
advance 44 
Clearly, the money did come in advance and the faith of the team was honoured. In 
fact, enough money came in to publish 5,000 copies, 45 with the proviso added "the 
money came in answer to prayer ... the next issue will come out as he permits" 46 
In visual and typographic terms, the appearance of The Apostolic Faith was unat- 
tractive. Not only was it poorly printed (no imprint was given) but the four page 
issue was filled with solid text in four columns, in a type so small that it was 
difficult to read. Obviously the publishers were more concerned with the message 
than the medium. However, it was the message that people wanted to hear, so 
much so in fact, that Seymour considerably underestimated the likely circulation 
figure. When the next issue was printed, in October 1906, he lamented: 
The last issue of 5,000 was sent all over the United States and the 
world and was soon exhausted, so that we had to refuse a good many 
requests for papers. This time we publish 10,000. We could have used 
several thousand more last time, to good advantage. We do not find it at 
all necessary to advertise the paper because the news of the work has 
gone far and wide already. The people are rejoicing to hear this wonder- 
ful outpouring of old time gospel salvation. Never mind what the 
preachers say or anyone else, go in for Pentecostal salvation 47 
The second issue of The Apostolic Faith retained the original format; it contained a 
melange of testimonies to supernatural healings (from blindness, epilepsy, cancer, 
insanity), plus news of missionaries en route to Africa and Palestine. What is strik- 
ing about these early issues is the almost complete lack of editorial comment. But a 
fascinating insight into the raison d'etre of the new magazine can be gleaned from 
the masthead of issue 2: 
We are not fighting men or churches, but seeking to displace dead forms 
and creeds and wild fanaticisms with living, practical Christianity. 
"Love", "faith", "unity" are our watchwords and "victory through the 
Atonement" our battle cry. 48 
The tone of this editorial comment - apart from perhaps the hint that it `doth 
protest too much' - probably reflects a growing awareness of the increasingly bitter 
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opposition to the Pentecostal movement from the traditional churches. There is 
some poignancy in the paper's comment: "In California, where there has been no 
unity in the churches, they are becoming one against this Pentecostal movement. "49 
There were also, however, encouraging words from other sources. These indicated 
that The Apostolic Faith was filling a spiritual vacuum. Seymour writes: 
We thank you dear brothers and sisters, for your letters of appreciation 
of the paper, showing that God has made it a blessing.... We thank 
you for the lists of money you have sent and the offerings which enable 
us to send the papers to other hungry souls. If there are some who want 
the paper sent regularly, please state it and we will put your names on 
the permanent list. To the others we will simply send one or two copies 
till we hear from them. 50 
The above mention of a "permanent list" is highly significant. Seymour was compil- 
ing a mailing list of supporters and subscribers to ensure the continued viability of 
the magazine. As we shall see later, this action led to Seymour's loss of control of 
the paper when it was seized by two of the mission helpers; he found, to his cost, 
that efficiency can be a double-edged sword. 
The third issue of The Apostolic Faith was published in November 1906. It is evi- 
dent from the leading article -'Bible Pentecost' - that the scenes at Azusa Street 
were continuing unabated, and that the influence of the mission was extending far 
beyond Los Angeles. The report describes how: 
Travellers from afar wend their way to the headquarters at Azusa 
Street ... in the vicinity of a tombstone shop, stables and lumber yard (a fortunate vicinity because no one complains of all-night meetings) 
you find a two storey white washed old building. You would hardly 
expect heavenly visitations there, unless you remember the stable at 
Bethlehem. But here you find a mighty Pentecostal revival going on 
from ten o'clock in the morning till about twelve at night. Yes, Pentecost 
has come to hundreds of hearts and many homes are made into a sweet 
paradise below 5' 
The reference to Bethlehem's stable is a popular leitmotif in much Pentecostal lit- 
erature; it attempts to anchor the contemporary Pentecostal phenomena firmly 
within the milieu from which Pentecostals believe their movement emanated - 
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direct from the pages of the New Testament itself. Indeed, as one reads the news 
reports in The Apostolic Faith, it is very much akin to reading accounts in the 
gospels and Acts of the Apostles. The third issue describes the release of a young 
man from mainline addiction, the restoration of sight to a blind man after his 
hearing a message in tongues, and a "Sister Lemon of Whittier", who had been 
bed-ridden for years, was supernaturally healed by "laying on of hands and the 
prayer of faith". 52 
The publishers of this issue introduced, without comment, a small change in the 
mast head title. It now read "published by the Pacific Apostolic Faith Movement", 
followed by a new explanatory note: 
The Pacific Apostolic Faith Movement stands for the restoration of the faith once delivered unto the saints - the old time religion, camp meet- ing, revivals, missions, street and prison work, and Christian unity 
everywhere. 63 
The insertion of the word "Pacific" into the publisher's title was short-lived - it last- 
ed for only three issues - and the reason it appeared was an attempt to dissociate 
the work from the magazine and mission of Charles Parham. He was using identi- 
cal titles for his paper and church. By now, relations between the two groups were 
far from cordial. Towards the end of 1906 Parham was engaged in an abortive 
attempt to wrest control of a religious community at Lake Michigan called Zion 
City, founded by the prominent faith healer J. A. Dowie in 1900.54 Dowie controlled 
a successful publishing empire, based on his magazine Leaves of Healing, but by 
1905 was more or less deranged, claiming to be Elijah the Prophet among other 
things. Parham's attempt to gain control of the lucrative publishing movement was 
thwarted by Dowie's successor, Wilbur Voliva. Even while all this was going on, 
Seymour and Parham were still having a certain amount of fellowship; indeed The 
Apostolic Faith had hoped in October 1906: 
Before another issue of this paper we look for Brother Parham in Los Angeles ... he with other workers will hold union revival meetings and then expects to go on to other towns and cities. 55 
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Parham arrived at Azusa Street at the end of October 1906. But he was shocked at 
what he saw. He denounced the "holy roller"6 aspects of the services and accused 
Seymour of having "a spirit of leadership". 57 This is a surprising yet revealing com- 
ment from a man who was himself trying to control virtually the whole of the 
Pentecostal revival single-handed. A total break with Seymour was now inevitable, 
and Parham set up a rival mission at the junction of Broadway and Temple streets. 
It had no adverse effect whatsoever on Azusa Street, which Parham denounced to 
his dying day as "spiritual power prostituted to the awful fits and spasms of the 
holy rollers and hypnotists". 58 
Thereafter, The Apostolic Faith made no mention of Paraham's activities, and he was 
a prophet without honour in his own movement. Meanwhile, Seymour's magazine 
was going from strength to strength. By this time, readers' letters were being 
received from around the world, and one of them enquired about the costs of pub- 
lishing The Apostolic Faith: 
I wish in your next number you would state what the papers cost per 
hundred cobpies post paid, to issue and mail them. I want a bundle of 
each issue. 9 
The reply gives an interesting glimpse into the publishing policy of the paper: 
This is the Lord's paper and it is published free, and we are glad for 
interested friends to distribute them to hungry souls. It costs in the 
neighbourhood of $1.00 to issue and mail 100 copies ... Our first issue was 5,000. These were taken so eagerly and brought in so many replies 
from hungry souls, that we made our next issue 10,000. This issue was 
as eagerly sought as the first, so we have concluded that we will publish 
20,000 this issue, the means being provided. The future issues will 
depend upon how the Lord supplies the means. We would consider it a 
great honour if God shall supply us with sufficient means to send out as 
many as 50,000 each issue ... the Lord is using the paper. so 
This editorial comment proves that The Apostolic Faith had found a fruitful pub- 
lishing niche; it also demonstrates the rapid penetration of Pentecostal literature 
into all parts of the USA, and indeed the world. The projected circulation of 50,000 
(which must have exceeded the wildest dreams of Seymour at the beginning) was 
not in fact reached while the paper remained under his control, but by the 
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February/March 1907 issue, the press run had soared to 40,000 copies. 6' Many of 
these were circulating outside the USA, and some had reached the British Isles 
early in 1907 through the ministry of the Oslo-domiciled Cornishman T. B. Barratt. 
The significance of this contact for the subsequent development of British 
Pentecostal publishing will be evaluated later. 
Meanwhile, money for the production of The Apostolic Faith continued to pour into 
the Azusa Street Mission. The production costs of around $1.00 per hundred (later 
reduced by printing double issues), must mean that by February 1907 some $400 
were being donated by a grateful public for every issue. The actual amount must in 
fact have far exceeded this figure, because the entire operation of the Mission was 
run on `faith lines', and thus had to be financed somehow. We know from a subse- 
quent report62 in the magazine that the mission leaders were able to raise a $4,000 
deposit to purchase the property at 312 Azusa Street, and that the outstanding bal- 
ance ($11,000) was repaid two years early, by May 1908.63 At least for the time 
being, the policy of publishing `by faith' was working. 
Another area of significant importance for the growth of Pentecostal publishing was 
recorded in The Apostolic Faith in November 1906. Under the heading `Editors 
receive the Pentecost' a report was given of how two prominent Evangelical pub- 
lishers had entered into a Pentecostal dimension: 
Rev T. G. Atterbury, who has for years been the publisher of The 
Evangelist, has received his Pentecost. His wife and a number of his 
congregation have also received the Holy Ghost, and the church is a 
centre of fireM 
The report continued: 
Rev M. L. Ryan, a holiness evangelist and editor of Light, Salem, 
Oregon, hearing the good news from Los Angeles, suddenly dropped in 
at the Azusa Street publishing office. After a few words of greeting, he 
went into the upper room meeting and in about two hours ... 
he was baptised with the Holy Ghost and spoke and sang in the power of the Spirit. 65 
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The significance of such `conversions' to the Pentecostal experience lay in the 
immense influence and prestige that writers and editors held in the Evangelical 
sub-culture of that era. Their columns were read by tens of thousands of readers 
and anything positive they had to say about the burgeoning movement was a 
healthy counterbalance to the plethora of anti-Pentecostal publications that flooded 
the market after 1907.66 In fact M. L. Ryan, whose experience is described above, 
had founded the magazine Light in 1904, in Yokohoma, Japan. 67 After his 
Pentecostal experience, he re-named it The Apostolic Light, abolished the 50 cents a 
year subscription, and made it a free paper on Pentecostal `faith lines'. Commenting 
on this, Seymour wrote: 
Rev M. L. Ryan of Salem, Oregon, who received his Pentecost in Los 
An geles, has now put his paper "Light" on the free subscription line, 
and it is full of Pentecostal news and truth. Send for it if you want to 
keep in touch with the work being done in the north ... though it is free now we would suggest that those who can will put in an offering for the 
worfC there, for he is depending on God alone ... Bro. Ryan is a true man of God and filled with the Holy Ghost 68 
This is the nearest that The Apostolic Faith ever got to carrying an advertisement. 
There was a belief, in fact, that to carry advertising space would be a negation of the 
principle of publishing `by faith'. Apart from that, there was simply no room to print 
anything other than the flood of news concerning the conquests of the Pentecostal 
Spirit. Every available inch of space was dedicated to carrying reports such as: 
Some who learned of the Pentecost in Los Angeles through reading this 
paper have come to Los Angeles and received the Baptism with the 
Holy Ghost ... one received the gift of tongues while reading the first 
number of the paper ... we expect the Spirit to accompany this paper to the heart of each reader. 69 
Correspondence poured into the mission from around the globe - "we are receiving 
letters from all over the world, requesting prayers that they might receive their 
Pentecost and healing. "70 Not only were readers writing to the mission in droves, 
but visitors flooded from around the world to get a first-hand account of the revival, 
"People from thousands of miles have been coming to Los Angeles to get into the 
rivers of salvation. "71 
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FOLLOWING PAGE 
The first issue of The Apostolic Faith, published by Seymour and his editorial team 
from the scene of Pentecostal revival in Azusa Street, Los Angeles, dated 
September 1906. 
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To cope with the increased demands on space within the magazine, Seymour intro- 
duced an important typographical change to The Apostolic Faith in the issue of 
December 1906. Whilst retaining the same printed sheet size (a type area of 337 x 
225 mm) the typeface was reduced in size from eight point to six point. This 
enabled five columns of type, each 43 mm, to replace the previous four columns of 
54 mm width. The margins were reduced from 4 mm to 3 mm, and while this for- 
mat is undoubtedly hard to read, and certainly unattractive, it increased the cover- 
age space by about 32 per cent, with similar production costs except a slight 
increase in typesetting charges. With no income from advertising, and carrying no 
illustrations, 72 Seymour made yet another reference to the financial publishing poli- 
cy of the magazine in December 1906: 
The Lord showed us before starting this paper that it was to be free ... it was to be a Holy Ghost paper and it was to be free indeed. No sub- 
scription price. No begging for money in it or through it. It costs a cent 
a copyý to send it anywhere in the world, and the Lord can afford that 
.. We have no advertisements - nothing to advertise but this wonder- ful salvation that is free to all. The writers and workers in the office live 
by faith outside of what comes for the paper and we publish no names 
of editors. All work for the honour and glory of God ... we get out the paper when the means comes in and not before. No debt will be formed 
.. We preach and publish this gospel freely. We praise the Lord 
for 
enabling us to send out 5,000 of number 1; 10,000 of number 2; 30,000 
of number 3 and 30,000 again of this issue. We send out every one with 
a prayer. 73 
By December 1906, despite the headline of that month's The Apostolic Faith herald- 
ing "seven months of Pentecostal showers", 74 ominous signs began to appear that 
all was not well within the fledgling movement. In a signed editorial comment, 
Seymour laments the fact that: 
Wherever we find the real, we find the counterfeit also ... in our meet- ings we have had people come in and claim that they had received the 
baptism with the Holy Spirit, but when they were put to the test by the 
Holy Spirit, the were found wanting.... And again people have imi- 
tated the gift oftongues, but how quickly the Holy Spirit would reveal 
to every one of the true children that had the Pentecostal baptism and 
give them a heavy spirit until the counterfeits were silenced or con- 
demned. 75 
It was unfortunate for Seymour and his team that the city of Pentecostal revival, 
Los Angeles, was also a hot-bed of occultic and satanic practice, and he goes on to 
88 
record that the mission meetings acted like a magnet for Spiritualists, Christian 
Scientists, and other persons "full of demons". 76 However, many of these people 
were exorcised by the Holy Ghost, and went away "clothed in their right minds and 
filled with glory and power". 77 
Seymour 's struggles to defend the movement against satanic infiltration were coter- 
minous with his attempts to control the movement from within - particularly from 
an over-emphasis on glossolalia. Considering his very limited education, Seymour's 
treatment of spiritual gifts, especially the place of tongues, is remarkably perspica- 
cious. He claimed: 
We should not get puffed up and think because one does not speak with 
tongues he has not as much religion as we have..... The Lord wants 
us to seek the Giver and the Blesser instead of the gift and blessing. 78 
Despite being embroiled in these battles to protect the movement, the work of the 
revival under Seymour continued to flourish, and the circulation of The Apostolic 
Faith was rising. By January 1907, the magazine was boldly proclaiming the "begin- 
ning of world-wide revival". 79 Demand for the magazine is reflected in the comment: 
We are receiving hundreds of names and addresses for the paper ... those who ask for it regularly are enrolled on the books. We are sending 
out thousands of sample copies to friends whose names are sent in by 
others ... the Lord is enabling us to publish another issue of 30,000 papers for the fifth number of The Apostolic Faith. He has greatly 
blessed us in getting it out. Though it is somewhat late, we trust it will 
be the greater blessing. 80 
We are given no hint as to why this issue of the paper was delayed. The most likely 
reason is that the mission lacked the finances for printing and mailing the issue in 
advance. It was Seymour's publishing policy not to print until all necessary expens- 
es could be covered; it was the practice of subscribers to mail money to the mission 
direct, and we know from other sources that on at least one occasion a train crash 
and subsequent fire left many letters scorched and damaged, but that eventually 
the money arrived at the mission unscathed 81 
89 
Publishing 'by faith' was a policy fraught with risk, as other Pentecostal magazines 
were to find to their cost. The Apostolic Faith, like its counterparts, was at the 
mercy of subscribers. This feature, and the refusal to levy a charge or take advertis- 
ing, was a key factor in the demise of so many publications around this period -a 
conspicuous example being the collapse of W. H. King's Apostolic Evangel in 1908 
after he had flooded the market with free but unwanted literature. 82 This problem 
did not yet face The Apostolic Faith because it still had the field to itself, and by 
virtue of its history, could be sure it was viable while the Pentecostal revival was at 
full flood. However, the seeds for a possible publishing disaster were there for all to 
see, and the obvious fact that the market could only support a limited number of 
Pentecostal papers was all but ignored. 
But for the present at least, Seymour continued to rejoice in the impact of his mag- 
azine. In January 1907 he wrote, "Our office at 312 Azusa Street has been almost 
snowed under by letters, sometimes as many as fifty a day. "83 The same issue drew 
attention to yet another publication spreading the Pentecostal distinctives: 
The "Pentecostal Wonders" published by the Union Gospel Mission, 
Akron, Ohio, is one with us in this movement. It is in the centre of a 
great awakening in Ohio where workers went from Los Angeles. It is a blessed, sweet-spirited paper, published free. God bless it and use it. 84 
The origins of this magazine are yet another example of how Pentecostal publica- 
tions gained success on the back of previously existing, respected journals. The 
Union Gospel Mission at Akron was not a Pentecostal organisation, but an 
Evangelical relief agency, specialising in social concern and evangelism. It was 
founded in 1900 by C. A. McKinney. He was baptised in the Spirit on 5 December 
1906 through the ministry of Ivey Campbell, a Pentecostal evangelist. The revival 
at McKinney's Akron mission had attracted the attention of an Ohio evangelist, 
Levi R. Lupton. He was deeply involved in the work of foreign missions, and to fur- 
ther that work had founded a magazine called The New Acts in 1904. Lupton 
received his Spirit baptism on 30 November 1906,85 and subsumed McKinney's 
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Pentecostal Wonders into The New Acts. Until it went defunct in 1910, it was a thor- 
oughgoing Pentecostal publication, issued free on faith lines 86 
There were important changes in the next issue of The Apostolic Faith. In 
February/March 1907 the publishers issued an eight-page double edition, reverting 
to the original four-column format. Once again, it was published late, with no 
explanation being given for the delay. It is possible that production difficulties were 
to blame, because for the first time the magic press run of 40,000 copies - 
Seymour's dream - was achieved. An editorial comment explained: 
The number six of The Apostolic Faith has been enlarged. It is a double 
paper, the February/March number. We have no stated time of publica- 
tion but expect to get it out every month, the Lord willing. This time it 
has been unavoidably delayed. Many have been looking for it and won- 
dering why it did not come before. We praise God for the privilege of 
sending it out now to hungry souls and pray God that it will be a double 
blessing. The Lord has been greatly enlarging the work. Stacks of letters 
come in which we have not been able to answer, but may our correspon- 
dents take this paper as an answer, as our hands are so full of the pre- 
cious work.. . many precious letters had to be left out for lack of space S7 
We find here, of course, yet another clue to the lateness of the magazine. The mis- 
sion team were literally snowed under with work, and simply could not cope with 
the pressure of publishing to a monthly schedule 88 The change to a bi-monthly for- 
mat would gain two important advantages for the team - it would relieve the pres- 
sure of a monthly deadline, and cut production costs by about 25 per cent. 
Fortuitously, the jump in circulation to 40,000 copies seems to have allayed the 
problems of the team workers. Sufficient money came in from the extra readers to 
enable the magazine to revert to a monthly issue in May 1907, and sufficient extra 
cash was in hand to place the $4,000 deposit on the building. The Apostolic Faith 
recorded: 
The lot and buildings of 312 Azusa Street have been purchased by the 
Apostolic Faith Mission ... through papers published here there has been raised up a mighty host. Praise God! The property was purchased for $15,000 and $4,000 has already been paid down on it s9 
With the purchase of the mission buildings now secured, the publishing interests of 
The Apostolic Faith were assured. That consideration was undoubtedly an impor- 
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tant factor in deciding to purchase the building outright; a subsidiary reason was to 
secure a building sufficiently distant from other property and neighbours "where no 
one will be disturbed by prayers or shouts going up sometimes all night so 
It was during this period of frenetic Pentecostal activity, and signs that the work 
was consolidating into a `movement' as well as a revival, that the magazine carried 
news of a complete volte face by another publication. Under the heading "Publishers 
receive the Pentecost and it transforms a paper", 91 The Apostolic Faith printed 
what was in effect a press release from the magazine Live Coals: 
The position of Live Coals has been completely changed. God unmistak- 
ably revealed to the editorial staff the unscripturalness of the views 
they entertained, and entire renunciation of the same took place.... Henceforth this paper will be unqualifiedly committed to the truth that 
Pentecost is evidenced by speaking in tongues, and will forever defend 
against all opponents of same, and will publish nothing contrary there- 
to. All articles, contributions and testimonies in harmony with this view 
will be published, and all contrary thereto will be rejected. It will be 
purely a Pentecostal organ. 92 
In keeping with this radical and uncompromising change in editorial stance, the 
publishers decided to break completely with the past memories of Live Coals, and 
announced a change of name to The Apostolic Evangel. The one tenuous link that 
was maintained was simply "the paper will be kept free from all advertising, as 
heretofore. We propose to issue a clean paper or none". 93 
This `conversion' of Live Coals (its full name was in fact Live Coals of Fire ) illus- 
trates how quickly and effectively the Pentecostal teachings were being absorbed 
into the eclectic and heterogeneous sub-culture of nineteenth-century holiness the- 
ology. Live Coals of Fire was the official organ of a body called the Fire Baptised 
Holiness Association, founded by Benjamin Irwin in Iowa in 1895. The church 
taught a third experience after sanctification called "the fire", an idea based on the 
writings of the English clergyman John Fletcher, 94 a contemporary of John Wesley. 
By October 1899 Irwin had raised sufficient cash to purchase a printing plant in 
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Lincoln, Nebraska; with the help of a Canadian printer, A. E. Robinson, the first 
issue of Live Coals was published the same month. Its importance as a publishing 
tool vis-a-vis the emergent Pentecostal movement is that it was the first magazine 
to teach that Spirit baptism was an experience distinct from sanctification; of even 
greater importance, perhaps, was the fact that Charles Parham, the originator of 
the Pentecostal movement, was a reader of Live Coals and witnessed some of 
Irwin's meetings firsthand. This makes the Fire Baptised Holiness Church95 a 
direct precursor of the modern Pentecostal churches, and again highlights the cru- 
cial role played by Evangelical publications at the beginning of this century, not 
least in preparing the way for the teachings and practices of Pentecostalism. 96 
Within months of opening his publishing work, Irwin's church was devastated by 
the disclosure that he had fallen into "open and gross sin". 97 The denouement to the 
ghastly saga was that Irwin stepped down from all office in the FBHC and handed 
control to Joseph H. King on 5 June 1900; at that time King was leading a congre- 
gation in Toronto, but although he had been a founder member of the FBHC, he 
made little headway in leading the movement into expansion until a chance contact 
with a Pentecostal preacher, Gaston B. Cashwell in January 1907. Cashwell was 
then holding a month-long campaign in a tobacco warehouse in Dunn, where many 
of King's publishing team received Spirit baptism. Significantly King was not 
among them, as he confesses in a report from Dunn to The Apostolic Faith: 
Two of those working on the force have at this time received the bap- 
tism, and the others are earnestly seeking, and is hoped that they will 
have obtained their Pentecost ere this reaches the eye of the reader. 98 
King's prophecy was correct; in February 1907 he received his Pentecost through 
Cashwell's ministry, and the FBHC entered fully into the Pentecostal movement. The 
significance for this dissertation in observing these defections to Pentecostalism lies 
not so much in the personal experiences of the men involved - though obviously they 
were important to the people concerned - but in the subsequent influence these men 
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wielded through their strategic positions in the publishing world. When, in its initial 
stages, the Pentecostal movement spoke with virtually a lone voice through journals 
such as Seymour's Apostolic Faith, it was easy - though perhaps facile - to dismiss it 
as a fringe or even lunatic aberration. We have already noted that the secular press 
was generally hostile, even vicious, towards the work at Azusa Street 99 But it was 
less easy to sustain such criticism when some of the most prestigious and well- 
respected Christian journals were endorsing the Pentecostal viewpoint. 
Even periodicals and editors that did not fully accept the Pentecostal teachings 
sprang to the defence of the movement. The Baptist scholar and writer Adolphus S. 
Worrell, editor of the Kentucky Baptist paper Western Recorder during the 1890s 
(and later publisher of his own journal Gospel Witness) wrote: 
The writer has not a single doubt but that Brother Seymour has more 
power with God, and more power from God, than all his critics in and 
out of the city ... we tremble for some of our friends who claim that God has revealed to them that `this whole work is of the devil'. We have 
never known Christ more magnified than in Azusa mission. Zb ascribe 
this work to Satan appears to us to be very much like ascribing the 
work of Christ, done in power of the Spirit, to Beelzebub. '°° 
It was within this ethos of growing polarisation between literary figures that, in April 
1907, The Apostolic Faith carried its first reports of Pentecostalism in England. 
Reverting to a monthly publication date for this, the seventh issue, the magazine 
gave prominence to a news report from London. Under the heading "Many witnesses 
to the power of the blood and the Holy Ghost", '°' it printed a letter saying: 
Words fail to express our gratitude to God for pouring out so wonderful- 
ly his blessed spgrit ... a dear sister here, a mother of three little ones, yielded herself fully to God and sought the baptism with the Holy 
Ghost. One night she waited upon God and at midnight the Holy Ghost 
came down upon her and gave her the witness of tongues. 102 
The letter was dated 18 March 1907, signed by a J. Hinmers, from an address given 
as Allerman Road, Brixton, London, SW. This address was a mis-print. The correct 
road name was Ackerman Road and the lady referred to was Mrs Catherine Price, 
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who then lived at number 14. The event described can be dated to Tuesday 8 
January, and its significance is that the unknown Mrs Price became the first person 
to speak in tongues in the modern Pentecostal movement in Britain. Thereafter, 
The Apostolic Faith published regular reports of Pentecostal activities within the 
British Isles. Its next issue, in fact, dated May 1907, published news of a tract writ- 
ten by Rev. A. A. Boddy, vicar of All Saints' Church, Monkwearmouth, Sunderland. 
We have already noted Boddy's epochal contribution to the formation of the British 
Pentecostal movement -a contribution that seems to be still not fully recognised in 
the classical Pentecostal denominations. '03 Boddy's tract, entitled "Speaking in 
Tongues, is this of God? " was referred to by Seymour under the heading `Pentecost 
in England'. He reported: 
The brother who went from England to investigate the work in Norway, 
Bro. A. A. Boddy, sent out the following in tract form: "In the Spring 
and Summer of 1906 God began to answer the very prolonged cry of 
some of his hungry children, a cry for a Pentecost with Scripture evi- 
dences. One after another became at last conscious, as the mighty 
power of God came upon them, that they were speaking in divine ecsta- 
cy with a voice that was not their own, and in a language whether of 
men and angels they knew not ... they were speaking mysteries to God for their own strengthening". 104 
Boddy continued with the claim that he had personally witnessed numbers of men, 
women and children speaking in tongues, and expressed the wish that "greater 
things are yet to happen". 105 Boddy's tract functioned as a gentle precursor of his 
own initiation into the world of Pentecostal publishing. 106Within less than a year of 
the above words appearing in print, he had launched the first issue of his magazine 
Confidence, which ran to a total of 141 issues until its demise in 1926.107 
Meanwhile, within the USA, new Pentecostal publications were springing up all the 
time. In May 1907 The Apostolic Faith reported: 
Every few weeks we hear of another paper starting on this line among 
the Pentecostal people ... there is now a free Pentecostal paper in Calcutta, India. It is called "Pentecostal Power" ... We also received another new Pentecostal paper published free in Homestead, Pa. It is 
called "The Latter Rain" and contains wonderful reports. Just as this 
paper goes to press we receive a "Call to Faith", another precious 
Pentecostal paper published free at Martinburg, W, Va. This makes at 
least seven new papers heralding free this Pentecostal outpouring. '08 
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Seymour actually underestimated the number; there were at least ten such mag- 
azines by this time, if we include both his and Charles Parham's Apostolic Faith 
within the genre. What does not seem to have occurred to Seymour's mind as he 
exulted in the multiplicity of publications flooding the market was that, from a 
purely human standpoint, the literary market was fast approaching super-satu- 
ration. Since nearly all of these magazines were free, and took no paid advertis- 
ing, they were utterly dependent on voluntary donations for their survival. The 
publishing costs involved could certainly be adequately recouped if the 
Pentecostal revival continued to flourish and expand, particularly as outside the 
USA its penetration was still desultory. But once the movement peaked, it 
invoked the virtual certainty of the collapse of a large sector of the specialist 
Pentecostal publishing industry. ios For the time being, however, it looked to the 
participants within the movement that it would sweep all before it, and that it 
was indeed the very last outpouring of God's Spirit before the end of the world. 
Considerations of failure or marketing collapse would not therefore rest heavily 
on minds with such an exalted and rarefied Weltanschauung. In any case, of 
course, publications such as Seymour's Apostolic Faith were market leaders, and 
well established in public esteem. We have already noted the rapidity with which 
it reached a print run of 40,000 copies, and gifts for its continuation continued to 
pour into the Azusa Street Mission. In May 1907 the editors were glad to 
announce: 
The money has been freely donated for this paper without collection or 
charging for it. All expenses are met in advance. This is the most 
blessed way of running a paper we ever saw. It is the Pentecostal way. 
Every few weeks we hear of another paper starting among the 
Pentecostal people ... the cost of publishing the last paper was about $200 for 40,000 papers.... they are being scattered all over the 
world. 110 
It is instructive to reflect on the didactic, as well as evangelistic, role that The 
Apostolic Faith assumed throughout its history. While the early editions were devoted 
largely to news reports of spiritual blessings throughout the USA, and later world- 
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wide, it increasingly began to deal with a wide range of social and ethical issues that 
were obviously of topical importance to its readers. We find, for example, that The 
Apostolic Faith expounds the biblical teaching on matters such as whether 
Pentecostals can eat pork, their attitude to other denominations, marriage and 
divorce, living without sin, the problems caused by doubt and fear, the Pentecostal 
attitude to medicine, jewellery, feet washing, polygamy and exorcism of evil spirits. " 
The usual editorial policy was not to print the name of the author of such writings, 
but exceptions were sometimes made when the topic treated was particularly 
important. Matters dealt with in depth were usually designated V. J. S. ' or occa- 
sionally'W. J. Seymour'. He had a particular predilection for matters of sexual 
morality; though he was himself unmarried at this time, he nevertheless shows 
insights and maturity quite beyond his marital state, as well as an unusually 
limpid style for that era. 112 Seymour's writings on ethical issues reflect a fairly typi- 
cal fundamentalist approach in theology - typified above all by a literalistic 
approach to the text of the Bible. But the real importance of his editorial contribu- 
tions lies in the evidence they give us of the gradual transition from an essentially 
pneumatic, even primitive, religious awakening into the seminal stages of an estab- 
lished Christian movement, complete with its very own accretions and accou- 
trements. 113 In other words, through Seymour's publishing influence, 
Pentecostalism was developing into a distinctive sect, complete with its own corpus 
of doctrinal and ethical beliefs. This transition would probably never have taken 
place so quickly, if at all, without the power of the The Apostolic Faith behind it. 
In June 1907 the journal changed its format once again. Accordingly, the ninth 
issue was dated `June to September 1907', which was the first time it had been pub- 
lished as a four-monthly edition. An editorial describing it as "a double paper for 
the four months"114 (although it was still only four pages) hints at the pressures on 
the production team: 
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Instead of sending a list of names, why not send for a roll of papers, as 
many as you need, and send them out yourself? This will save work and 
expense at the main office. We need your help, dear ones. 115 
After a further note explaining how subscribers could support the magazine 
through sending money orders or United States stamps, The Apostolic Faith 
announced the compilation of a printed list of subscribers' names. Readers were 
asked to complete and return a printed slip, supplied with the magazine, with the 
explanation: 
The reason we do this is because our mailing list is so large that we 
want to get it set up in print, and we do not want to print any names 
who do not really care for the paper. ils 
We can deduce a number of things from the two preceding quotations. It is obvi- 
ous that the team were working flat out to produce a monthly paper, and simply 
could not cope with the success its high circulation had engendered. The refer- 
ence to "expense" suggests that perhaps money had been tight, a factor that 
could only but be exacerbated by the presence of other free Pentecostal maga- 
zines, all making perfectly valid claims for support. The compilation of the mail- 
ing list was an excellent logistical idea, as it confined the magazine to serious 
readers. Its subsidiary purpose would be to create an accessible register of 
cohorts who could be relied upon to donate to future funds should the need arise. 
However, by a perverse twist of fate, the mailing list ultimately proved to be a 
curse to Seymour. In a dispute with two mission workers, Florence Crawford and 
Clara Lum, the list was later stolen and used to finance a pirate edition of The 
Apostolic Faith, published from Oregon after June 1908. We return to the rea- 
sons for this dispute later. 
From June 1907 the matter of greatest interest to this study is the increasing fre- 
quency with which reference is made to Pentecostal blessings in the British Isles. 
In that month a news report was printed from "Rev. A. A. Body (sic) of 
Sunderland"117 and another letter from "J. Hinson, 14 Ackerman Road, Brixton". 
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Hinson had told The Apostolic Faith: "three have received the Baptism with Bible 
evidence here. "118 The British connection was taken up again in the next issue of 
The Apostolic Faith, another four-monthly edition published for October 1907 - 
January 1908. Under the heading "Witnesses in England - Children receive 
Pentecost", the paper carried a report from the Oslo-domiciled Cornishman T. B. 
Barratt, who was staying at Boddy's Sunderland vicarage for a series of revival 
meetings during September 1907. The children in question were the two daughters 
of Boddy, Jane and Mary. The Apostolic Faith reported: 
The nine or ten persons present will never forget the scene. Janie 
received the interpretation for each sentence. Her childlike simplicity 
and joy, her beaming face, I shall never forget. Her message was Jesus 
is coming'. iis 
These events took place on 21 September 1907. Writing about them in an unpub- 
lished report more than 60 years later, Jane Boddy's account differs in some details 
from that given by Barratt. 120 She says that she was alone with Barratt when the 
tongues experience occurred, and that the interpretation (in Chinese) was given by 
a missionary to that land, not by herself. It is possible that time had blunted the 
memory of Jane Boddy, but this is not likely when we consider the extremely vivid 
nature of the experience she describes. She shows remarkable recall in other details 
in the same report, which can be corroborated independently. 121 The likeliest expla- 
nation is that Barratt or the editorial team of The Apostolic Faith telescoped the 
chronological sequence of events, thereby conflating two separate accounts of the 
same event. 
However, what we do know from the same issue of The Apostolic Faith is that ten 
days earlier her mother, Mary Boddy, had a similar experience. It was Mrs Boddy's 
Spirit baptism that proved the decisive watershed in spreading the Pentecostal 
message throughout the land. The note of joy in her account is almost palpable: 
I am launched out into the fathomless ocean of God's love, joy and 
peace. It is `joy unspeakable and full of glory'. I thank God for the 
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Pentecostal sign of tongues. I did not ask for tongues but for the Holy Ghost ... the joy of praising God in the Spirit is truly wonderful. 122 
The same issue of The Apostolic Faith, after mentioning yet another Christian 
newspaper that had converted to the Pentecostal viewpoint, 123 carried a report from 
an itinerant Pentecostal missionary, Ansel Howard Post, who was staying at the 
Brixton home of Mrs Catherine Price. Writing from the now-familiar 14 Ackerman 
Road, Brixton, Post said: 
Praise our God, the `latter rain' is falling in England ... I do greatly rejoice in Him for this blessed privilege of carrying this wonderful sal- 
vation to other nations. 
Post's optimism was fully justified, for subsequent issues of The Apostolic Faith 
were to report fully on the impact of the Azusa Street revival in Britain. In May 
1908, under the banner headline "Fires are being kindled by the Holy Ghost 
throughout the world", the paper reported, "News comes that probably 500 people 
have received the Pentecost in England. "125 Not that Scotland was excluded of 
course; Pentecostalism has traditionally been weak north of the border, but the 
same issue of The Apostolic Faith brought news that: 
Pentecost has fallen in Scotland at Edinburgh, Glasgow, Dunfermline, 
Sterling (sic), Clydebank, Falkirk, Tarbert, Toll Cross, Barton by 
Kilsyth, Kirkintilloch, Coatbridge and other places. 126 
The penultimate issue of Seymour's Apostolic Faith was published in January 1908, 
and once again drew attention to the `faith policy' of the editorial team: 
We started this paper when we had not a dime in sight, and the means 
has always been freely donated. If not, we would not publish it ... the 
reason we put no name of editor at the head of this paper is because we 
want Christ exalted. '27 
However, this curious desire for anonymity (Anderson wrongly claims Charles 
Parham was listed as `founder and projector' in the magazine's masthead), 128 can- 
not conceal the fact that internal power struggles and dissension were rocking the 
editorial team. There are no primary sources extant recording the origins of this 
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conflict, but the internal evidence points strongly to a battle between Seymour and 
Florence Crawford, with Clara Lum playing a subsidiary role. Reasons for asserting 
this hypothesis are as follows. In January 1908 The Apostolic Faith did something 
quite unusual for a Pentecostal publication, then and since. It published a correc- 
tion. The correction was concerned with a news report of a Pentecostal camp-meet- 
ing held at Portland, Oregon, in June 1907. The news report was printed in the 
ninth issue of The Apostolic Faith, dated June-September 1907. The anonymous 
reporter was given to extreme hyperbole: 
One of the mightiest revivals that Portland ever knew has taken place 
in that city.. . 100 souls were baptised with the Holy Ghost ... people brought their dear ones from the asylum and God healed them ... the saints are leaving off their glasses and their eyes are being instantly 
healed. 129 
Six months after this glowing account was printed, an anonymous correction was 
published in The Apostolic Faith: 
We want to correct some errors that were in the last published report 
from Portland. The Christian Alliance did not come into the work or 
discontinue their meetings, as might have been understood. It was 
stated that one hundred were baptised at the camp-meeting. The 
saints believe there were not so many. No record was kept. The insane 
persons that were brought for healing were not fully healed or else 
through lack in our faith and through weakness lost their healing. The 
saints want the simple truth stated about the work. Amen! May no one 
from any place send in a report that is overstated but rather let it be 
understated. 130 
This correction contradicts virtually everything in the initial report. Obviously, 
therefore, two important questions present themselves - who wrote the first report, 
and who corrected it? All the evidence points to Crawford as the writer of the first 
report. We know that she was conducting mission services in Portland on 
Christmas Day, 1906, and that during the summer of 1907 she had held revival ser- 
vices in Oakland, San Francisco, Atlanta, Dayton, Memphis, Durant, Winnipeg and 
Portland. News of her tour was printed in The Apostolic Faith. 131 Portland was 
Crawford's home town, and as subsequent events proved, she was looking for a 
property suitable for conversion to a publishing business and a rival mission to 
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Azusa Street. The exaggerated report in The Apostolic Faith would prove a perfect 
fillip in preparing the ground for a permanent follow-up in Portland itself. 
But if that report came from the pen or hand of Crawford, it is equally likely that 
the correction came from Seymour himself. Relationships between the two col- 
leagues had deteriorated for three reasons. Firstly, Crawford wrongly accused 
Seymour of unorthodox views on holiness. Synan has shown, however, that as late 
as 1911 Seymour still held a view similar to Crawford on this subject. 132 Secondly, 
Crawford disapproved of Seymour's courtship and eventual marriage to Jenny 
Moore, a co-worker on the mission. The pretext for this was that it showed a lack of 
faith in the imminent return of Jesus Christ to earth. Thirdly, and closely related to 
the above reason, Seymour was strongly critical of Crawford's decision to separate 
from her husband Frank M. Crawford in 1907, on the grounds that he could not 
share her faith. Seymour had used the columns of The Apostolic Faith to criticise 
such actions in September 1907. After warning against divorce and polygamy (obvi- 
ously a contemporary problem for early Pentecostals) Seymour concludes "death is 
the only thing that severs the marriage tie". 133 He returned to the attack even more 
strongly in an editorial expounding the teaching of St. Paul in 1 Corinthians 7. In 
The Apostolic Faith, January 1908, he wrote: "The wife has no authority of herself 
to live separated without the husband. "134 
In Seymour's view, Crawford was living in open defiance of the clear teaching of 
Scripture, and his views, so openly expressed in the magazine, could only exacer- 
bate the friction between them. Between January and May 1908, Crawford, in collu- 
sion with Clara Lum, was making plans to transfer the entire publishing operation 
of The Apostolic Faith from Los Angeles to Portland, Oregon, where she had now 
secured land and property to house a rival Apostolic Faith Mission. Her expropria- 
tion of The Apostolic Faith must have been completed before the May 1908 issue 
went to press; this is because that issue carried a cryptic announcement in the 
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masthead that read simply: "For the next issues of this paper address The Apostolic 
Faith Camp-meeting, Portland, Ore. "135 
Crawford's seizure of the publishing operation of Seymour's Apostolic Faith was 
made possible by a single factor - she had possession of his mailing list containing 
addresses and names to reach 40,000 subscribers world-wide. It is difficult to imag- 
ine a more effective or useful tool in the hands of a tyro publisher. With the loss of 
his list, Seymour's fall from publishing power was as sudden as his rise. He had 
built up a movement dependent on literary, rather than oral, tradition. Stripped of 
access to a publishing medium, his was literally a voice in the wilderness. It also 
meant the end of his dream of an inter-racial Pentecostal movement, and by 1914 
the mission at 312 Azusa Street was a local black church with only an occasional 
white visitor. 136 The same year brought the outbreak of World War 1, and with it 
came a crushing blow to the apocalyptic hopes and dreams of the nascent 
Pentecostal movement. Seymour died in virtual obscurity in 1922, but not before 
his vision of the power of the printed word had sown the seeds of a subsequent har- 
vest that even he would have found it difficult to believe or predict. By one of those 
curious ironies that seem to permeate the history of Pentecostalism, just as 
Seymour was being dispossessed of his publishing empire by Crawford and Lum, a 
British successor that took on the mantle and spirit of The Apostolic Faith was 
being launched in Britain. 
Confidence, founded in April 1908 by Rev. A. A. Boddy, was a publishing enterprise 
destined to revolutionise the nature of British Evangelicalism. It was the first 
Pentecostal publication to be issued in Britain; it had direct historical links with 
Seymour's The Apostolic Faith, as we have previously noted, and it played a forma- 
tive part in the transitional years when Pentecostalism graduated from a move- 
ment into denominationalism. When and as this transition occurred, important and 
significant changes arose in the nature of Pentecostal publications, not least being 
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that they adopted the role of official organs of distinctive denominations. Magazines 
such as the Elim church's Elim Evangel, 137 Riches of Grace'38 (Apostolic Church), 
Showers of Blessing139 (Apostolic Faith Church) and Redemption Tidings140 
(Assemblies of God) constitute a totally different genre to magazines such as 
Confidence and its counterparts. We now turn to examine that publishing transition 
in more detail. 
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CHAPTER FOUR 
The beginnings of Pentecostal publishing in Britain - 
the Rev. A. A. Boddy and the launch of the magazine 
"Confidence" 
In view of his undoubted status as the pioneer of British Pentecostalism, it is sur- 
prising that A. A. Boddy has received so little attention from Pentecostal historians. 
Reference has already been made to the obscurity in which he died, and it is only 
recently that his life and work has become the subject of scholarly review. Prior to 
the work of Robinson, 1 only a few scattered references to Boddy can be located in 
popular Pentecostal historiography. 2 Even the leader of Britain's charismatic wing 
of the Anglican church - Michael Harper - mis-spells the name of Boddy's final liv- 
ing as "Piddington", a sad sign of the obscurity into which Boddy fell among both 
classical and neo-Pentecostals. 3 
Several reasons can be adduced for this ignorance. In the first place, Boddy never 
founded a denomination or movement. He was content to preside over a supra- 
denominational outpouring of the Spirit, the purpose of which would be to unite 
Christians, not divide them into yet more sects and schisms. The basis of their 
unity would be an experience - the Baptism of the Spirit - with its concomitant 
sign of tongues, rather than a formal denominational adherence. Secondly, early 
Pentecostal theology developed a distinctly anti-clerical stance, which still remains 
in some quarters to this day. 4 Boddy was not only ordained, he was an Anglican 
priest, and as such felt to be within a movement and ethos that was generally inim- 
ical to the distinctive tenets and experiences of Pentecostalism. 5 Thirdly, part of the 
early mythology that surrounded first-generation Pentecostals was the belief that 
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the movement had no human genesis, and that it was therefore ex nihilo; an early 
history of the movement by Carl Brumback, entitled Suddenly ... from Heaven, 
aptly encapsulates the spirit of that beliefs 
Finally, the eclipse of Boddy needs to be seen in the light of his refusal to dogmatise 
on the importance and inevitability of the sign of tongues, particularly in its rela- 
tionship to Spirit baptism. There is evidence, especially within the pages of 
Confidence, that Boddy gradually weakened his earlier stress on the sign of 
tongues.? Though he himself had received and used the gift, he did not finally 
regard it alone as conclusive proof of Spirit baptism, and this brought him into 
conflict with leading Pentecostalists such as Smith Wigglesworth, who insisted on 
tongues as the sine qua non of the Pentecostal experience. It was in fact the clash 
with Wigglesworth that indirectly led to the formation of the Assemblies of God - 
now Britain's largest Pentecostal denomination, though this point is overlooked in 
David Allen's recent history of that movement. 8 
The paucity of biographical information about Boddy is accentuated by the fact that 
all his personal papers were burnt on the death of his only son, James, in 1954. 
However, Boddy's daughter Jane, herself an eyewitness of the Sunderland revival 
in 1907, did supply some further biographical reminiscences in an interview with 
Martin Robinson, later used as part of his M. Litt. dissertation on Boddy, "The 
Charismatic Anglican". The author of this work is in possession of a typescript MS 
of this interview, which is undated but circa 1969.9 The centenary edition magazine 
of All Saints Church, Monkwearmouth, which was the epicentre of the Pentecostal 
movement in Britain from 1907 to 1914, contains not one word about Boddy's 
Pentecostal activities, though it does speak of him in terms of the highest praise. 
Apart from these inchoate sources, and some scattered references in newspapers 
from the Sunderland area of that period, most of the other biographical detail 
known about A. A. Boddy is gleaned from the pages of Confidence magazine, of 
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which only one original set is known to exist world-wide. This set was built up by 
the Assemblies of God Bible teacher and pastor, Donald Gee, who knew Boddy per- 
sonally. The complete set of 141 issues, with only a few pages missing, are now 
deposited in the Assemblies of God Bible College at Mattersey, near Doncaster. The 
author has obtained a copy of the entire set, dating from 1908-1926, and it consti- 
tutes a unique and indispensable primary source of information about the back- 
ground and achievements of the leading personalities within the movement, and on 
the development of Pentecostalism itself. 
In view of the strategic importance of Confidence, it is surprising that only one orig- 
inal set is known to exist world-wide, and even the British Library does not contain 
a set. Desmond Cartwright, the official historian and archivist of the Elim denomi- 
nation, and probably the most knowledgeable Pentecostal in Britain, confesses that 
this fact is "a mystery". 10 
There are a number of possible explanations for this lack. 
1. Reference has already been made to the fact that all Boddy's personal papers were 
burnt on the death of his son, James, in 1954. These must have included a com- 
plete set of Confidence, though there is evidence of some hand-written emenda- 
tions on the cover of four extant issues that closely resemble Boddy's handwriting. 
2. We know from internal evidence that Boddy quickly disposed of old copies of 
Confidence. Writing in January 1910 he said: "We do not keep old numbers for 
long, but would advise readers to take care of their copies. "" 
3. The ethos of early Pentecostalism was imbued with the belief of Christ's immi- 
nent parousia, and therefore what would normally be treasured for historical 
and antiquarian purposes would be regarded as virtually superfluous. 
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4. On the whole, the level of interest within classical Pentecostalism towards the 
study of church history is very low, and this must be taken into account when 
viewing the scarcity of Confidence. On the other hand, the very extreme rarity 
of the magazine only serves to accentuate its value as a tool of primary histori- 
cal interest for the academic study of Pentecostalism. 
4: 1. The background to A. A. Boddy's conversion and Spirit 
baptism 
The spiritual pedigree of A. A. Boddy was impeccable, and has been extensively 
delineated by Robinson. 12 He was a great grandson of John Wesley's wife, Mary 
Vazeille. Boddy's father, James Alfred, was a Cambridge graduate and rector of St. 
Thomas' Church, Manchester. Alexander had two elder brothers, one a doctor in 
Manchester, the other an ordained Anglican priest. Even as a child, Alexander pos- 
sessed an unusually spiritual mind. He narrowly escaped death as a newborn babe, 
later commenting dryly, "the Lord raised me up again when death seemed cer- 
tain". 13 Another event made a profound impression on him: 
The earliest religious impressions I had were brought to me by a vivid 
dream or vision when I was a small child of four or five in a rectory 
sleeping in a cot with very high sides. I saw the Lord and some of the 
disciples, and I thought he spoke to me or about me. It was very real to 
me and I never forget it. 14 
Boddy was educated at Manchester Grammar School, and initially trained as a 
solicitor, in which career he seems to have prospered. But another spiritual experi- 
ence dissuaded him from pursuing a legal vocation: 
I was offered a partnership, but I refused as at that time I passed 
through a spiritual crisis which altered my career. 15 
Boddy does not himself throw any light on exactly what transpired, but his daugh- 
ter Jane is certain it arose through his contact with the Keswick Convention, an 
annual meeting established in 1875 for "the deepening of the spiritual life" among 
Christians. 
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He had been a nominal Christian in his youth, but a change came when he went to a convention at Keswick. Then he decided to prepare for 
ordination. '6 
Jane Boddy's estimate of the importance of Keswick in her father's spiritual pil- 
grimage is probably correct, and is supported by Boddy's later comment, "many of 
us thank God for Keswick in the past". 17 
Financial pressures on the family precluded Boddy from study at Cambridge, so he 
read for the Durham Licentiateship in Theology instead, graduating in 1880. Boddy 
was ordained in 1881 by Bishop Lightfoot, a redoubtable Biblical scholar and 
preacher, whose charges revelled in the soubriquet "Lightfoot's lambs. " His first 
curacy was under his father at Elwick Hall, Durham, who had moved to that parish 
after thirty years of stressful ministry in a hard, run-down area of Manchester. 
After further brief curacies at Gateshead and Auckland, in 1884 Boddy assumed 
the curacy of All Saints Church, Monkwearmouth, which was to be the scene of his 
pre and post-Pentecostal labours for the next 28 years. A delicate situation existed 
at All Saints because the vicar, the Rev. B. C. Kennicott, was debarred from preach- 
ing because of his habitual drunkenness. But he refused to resign, so Boddy had to 
wait another two years before taking full charge of the congregation's activities. 
However, during this time he endeared himself to the people, becoming highly 
respected for his championing of worker's rights, in particular his support of the 
miners during several skirmishes with the pit owners, clashes which culminated in 
the Durham miners' strike of 1892. 
Altfiough at this time still only a parish priest, Boddy was already showing signs of 
the leadership qualities and literary ability that were to make him the leader of the 
fledgling Pentecostal movement. He held many successful missions at All Saints, 
and began to indulge a passion for world-wide travel. Unusually for a clergyman, he 
became a Fellow of the Royal Geographical Society, and of the Imperial 
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Geographical Society of Russia - an honour conferred on him after a personal meet- 
ing with the Czar. Simultaneously, Boddy was honing his writing skills with the 
publication of a number of travel and devotional books, six of which are extant, and 
a devotional book based on his journeys in Israel. 18 The significance of these travels 
in Boddy's later leadership role cannot be exaggerated. They brought him into con- 
tact with virtually every kind of Christian group - Catholics, Copts, Eastern 
Orthodox - as well as the major non-Christian religions such as Islam and 
Hinduism. His catholocity of spirit and breadth of vision doubtless sprang from 
such personal interactions, though ironically it was his ecumenicity that ultimately 
led to his slide into obscurity, at least within Pentecostal circles. 
From a publishing and literary viewpoint, the other crucial advantage accruing 
from Boddy's extensive travels was his careful documentation of the itineraries 
involved. These were scrupulously recorded and subsequently published. Many 
years before the magazine Confidence rolled off the presses, Boddy had therefore 
acquired extensive practical experience of the writing, editing and publishing 
process. Probably few men in spiritual leadership in Britain at the turn of this cen- 
tury could therefore equal Boddy's ecumenicity of spirit, extensive foreign travel, 
and practical writing and publishing experience - natural factors that coalesced to 
make Boddy singularly fitted for the task of spearheading the imminent 
Pentecostal awakening. 
A valuable corollary of this editorial work was that, accordingly, Boddy's name had 
become well-known and trusted as a Christian writer and leader, long before his 
distinctively Pentecostal views began to emerge. When they eventually did so, in 
the pages of Confidence and other articles, the public were dealing with something 
of a known quantity, a tried and trusted leader, rather than the views of a mere 
neophyte. This factor must have helped Confidence in the initial days of its circula- 
tion. Yet even his natural gifts, great as they were, were incomplete without a cor- 
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FOLLOWING PAGES 
Samples of A. A. Boddy's pre-Pentecostal publications, all issued in the period 
1885-1900. 
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responding personal knowledge and experience of an enduement of the Spirit in 
Pentecostal power. 
Boddy in fact had three separate experiences of vivid spiritual power before the 
Pentecostal phenomena at Sunderland in 1907. Describing events that occurred 15 
years before that date, Boddy confesses that he was aware of a spiritual vacuum in 
his life: 
I could not honestly say that I knew my sins were forgiven, though in a 
way I did seek to preach Christ. 19 
After seeking counsel from a visiting missionary he continues: 
We knelt together and I arose with full assurance that my sins were 
forgiven for His Name's sake. I now had a real message to give, and had 
not much need of my old manuscript sermons. 20 
Boddy proceeds to recount yet another vivid spiritual experience, this one so pro- 
found that he can recall it to the nearest minute: 
On the 21st September 1892, at about 8.40 in the morning, in All 
Saints Church, Monkwearmouth,... the Holy Spirit in infinite love 
came when I was taking part in the communion service ... it over- whelmed me. My voice broke and tears were in my eyes. I knew he had 
come and that I was "fulfilled" with his grace and heavenly benediction. 
The longing of my heart was satisfied; my constant prayer answered. 21 
The significance of this experience is of course found in its timing, pre-dating as it 
does the beginnings of Pentecostalism by 15 years. It is noticeable that Boddy 
makes no reference at all to the charismata, still less the gift of tongues, and his 
experience is described more in terms of inner brokenness and deep emotion than 
Pentecostal epiphenomena. However, it is obvious that Boddy's subsequent 
Pentecostal experiences, theology and writings were formulated against the back- 
ground of previous deeply felt spiritual encounters with God, and did not originate 
from a tabula rasa. One other event - the supernatural healing of Boddy's wife 
Mary from asthma in 1899 - created in him an intense interest in spiritual healing 
and prayer. Subsequently it became family practice to dispense with medical aid, 
118 
and to seek spiritual healing after anointing with oil and prayer, Jane Boddy com- 
menting some sixty years later: "In our family we rarely saw a doctor. "22 
It is therefore clear that a number of natural factors, as well as supernatural ones, 
were conflating to prepare Boddy for his unique contribution to the leadership of 
the Pentecostal movement. His legal training, wide travel experience, breadth of 
vision, cultured background - coupled with a keenly sensitive spirituality - were 
key factors in his pioneering role. Yet even these qualities taken together would 
have proved of ephemeral worth had it not been for the influence that Boddy wield- 
ed through his writing and publishing ministry, particularly through the pages of 
Confidence magazine. It is the thesis of this chapter that Confidence was the major 
factor in the propagation and preservation of the distinctive tenets of primitive 
Pentecostalism. Further, it will be argued that the world wide influence of the mag- 
azine under Boddy's editorship was crucial in spreading the Pentecostal experience, 
in contradistinction to the spread of the Pentecostal denominationalism that Boddy 
in fact deprecated. Boddy's role as a leader in the movement was actually in inverse 
proportion to the growth of incipient sectarianism within the revival, and this part- 
ly accounts for the ignorance in which he is now held by large sections of the mod- 
ern Pentecostal movement. 
4: 2. The origins and importance of "Confidence" 
It is difficult to exaggerate the importance of Confidence. We have already noticed 
Gee's estimate of the role of Confidence, and his view was endorsed by T. B. Barratt, 
the Cornish Methodist who brought Pentecostal fires to Sunderland in August 
1907. Barratt spoke in glowing terms of Confidence thus, "this paper was the first of 
its kind in England, and for years the back-stay of the Pentecostal movement in 
Great Britain". 23 Boddy's vision in publishing the magazine was that it would 
strengthen and encourage the growing numbers of young Pentecostals, who by 
virtue of their experience of Spirit baptism and charismatic gifts were often 
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ostracised, or even persecuted, by other Christians. There was also the problem of 
doubt and Satanic attack to face - an issue brought close to Boddy personally when 
his brother in law, the Rev. J. C. Pollock, reneged on his own experience of tongues 
as being a demonic counterfeit. 24 
Boddy's decision to publish Confidence was therefore taken on pastoral grounds, 
and in this sense was unlike later Pentecostal publications whose purpose was 
to propagate denominational viewpoints, or specific tenets of distinctive belief. 
Boddy seems to have had no interest whatsoever in pursuing a merely doctri- 
naire line, and the topics and writers represented in Confidence are amazingly 
eclectic. 25 
Although the first issue of Confidence was not published until April 1908, the idea 
for the magazine must have been floated widely by Boddy some time before this. 
This fact can be deduced by a letter from Pastor T. M. Jeffreys of the Tabernacle 
Congregational Church, Waunlwyd, Monmouthshire, which appeared in the first 
issue of the magazine: 
I am very glad to learn that you have been led to issue the 
"Confidence". Its pages will provide a meeting-place where many of us 
who are separated by wide distances, but truly joined in one Spirit, can 
unite in mutually distributing our experiences, and thus greatly 
encourage each other in this blessed struggle to regain the lost gifts of 
the Church. 26 
The latter sentence - with its clues to a `Restorationist' view of church history so 
prevalent in most revivalist sects - is a recurring theme in the early issues of 
Conidence. 27 
Alexander Boddy, in common with his American counterparts, published Confidence 
as a `faith lines' magazine. In the first issue of April 1908, issued from All Saints 
Vicarage, Sunderland, he writes: 
In absolute faith that this is the Lord's own work we send out this first 
number of "Confidence" ... It is meant to be a means of grace and mutual encouragement. Encouragement to lonely ones ... to those who 
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are attacked by doubt and difficulty ... They will find from these columns that they are not alone, as regards even human fellowship, but 
that ... His Pentecostal blessing is spreading all the time. 28 
Boddy's reference to the rapid spread of the movement is timely, since he goes on to 
claim that "at the time of printing there are probably more than 500 persons in 
Great Britain who are in this experience". 29 This contrasts vividly with his own 
figure of "five or six persons" a year previously, which of course antedates the 
Sunderland outpouring by about five months. These figures suggest a steady, if not 
spectacular growth of Spirit baptised glossolalists in Britain; but even these figures 
were to pale into insignificance as the influence and circulation of Confidence 
increased. Of these 500 to whom Boddy refers, it is also known from the first issue 
of the magazine that about 70 had received Spirit baptism, accompanied by 
tongues, at Boddy's own church in Sunderland 30 
However, given these figures in relation to the number of readers needed to support 
the magazine on a regular basis, it is clear that Boddy must have had considerable 
faith in the venture to even contemplate its beginnings. Certainly the magazine's 
title (taken from two biblical quotations)31 was a portent of what would be needed 
to support Boddy and his small team of helpers through some obviously severe 
financial embarrassments. More detailed reference to these trials of faith will be 
made later. For the present, it should be noticed that the launch of Confidence in 
April 1908 was printed with the circumambulation: 
Confidence will be issued (God willing) just as the voluntary help 
received from time to time justifies its further issue. 32 
Boddy adopted the practice of publishing the printing and distribution costs of each 
issue, and printing the initials of donors, and the value of their gifts. Using these 
data it is possible to trace just how closely to the wind the magazine sailed through- 
out its 18-year life; sadly, financial loss was a key factor in the magazine's decreas- 
ing regularity, especially in the period 1925-26, when only two issues were pub- 
121 
FOLLOWING PAGE 
Volume 1, number 1, of A. A. Boddy's magazine Confidence, the first Pentecostal 
magazine to be published in Britain. 
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lished. The policy of issuing the magazine monthly and without any cover charge 
was maintained without a break until October 1911, when a charge of 3d. was 
introduced. This was later reduced to 1d., at a time when the direct donation level 
appears to have increased considerably. 33 
The circulation and distribution of Confidence was extensive. Robinson's assertion 
that "Boddy nowhere tells us actual circulation figures" is erroneous. 34There are at 
least three clear indications of the circulation. The first appears in issue number 
two (May 1908), where Boddy says the first issue printed 3,000 copies. Production 
costs and postage totalled £15. Os. Od., but the entire bill was paid by "one of the 
Lord's stewards, T. B. W"35 We must assume this refers to T. Brem Wilson, leader of 
a small mission at Bethel Hall, Camberwell, and already a prominent helper in 
spreading the Pentecostal message throughout the UK. 
By January 1910 the circulation had jumped to 4,000, with a readership estimated by 
Boddy to be about 20,000.36 By July 1911, the print run had risen to "5-6,000 copies", 
and a photograph of the freshly-printed bundles of that issue was printed in the fol- 
lowing month's issue of Confidence 37 This indicates the circulation had virtually dou- 
bled in a three-year period. While this rise is perhaps not spectacular, it must be eval- 
uated in the light of intense opposition to Pentecostalism from within and without the 
churches. Cartwright has shown the highly deleterious effects of the damning jour- 
nalism directed at the movement, 36 and it must be remembered that the pre-war peri- 
od in Britain was a time of declining interest in religion in general, exemplified in 
falling church attendances, increasing secularism, and the effects of the rise of anti- 
supernaturalism spawned by the growth of liberal theology and the popularity of 
works such as R. J. Campbell's The New Theology, first published in 1907. 
Early Pentecostalism, therefore, was born in an era wholly inimical to its presuppo- 
sitions. Its growth and development must be viewed against this unsympathetic 
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background, and when this is taken into account the impact of Confidence is even 
more remarkable than the bald circulation figures would suggest. Of even greater 
strategic importance than the actual press-run is the fact of where the magazine 
circulated. Boddy had initially conceived of the magazine as a vehicle for British 
readers, as its sub-title "a Pentecostal paper for Great Britain" clearly shows. 37 But 
within two years of its launch he could write: 
It travels to almost every part of the world where English is under- 
stood, and grateful letters constantly assure us that it is blessed in 
speeding the good news of a full salvation and a Pentecost for all 4o 
Boddy's assertion is supported by letters printed in Confidence from readers around 
the globe. As early as May 1908 the first issue of Confidence had been received by 
an American missionary working in Somaliland, East Africa, who wrote to Boddy: 
We received a copy of "Confidence" which you sent us a short time ago 
I hope you will send us a copy of each issue henceforth, and also 
other papers of that class if you can. It cheers our hearts and does us 
much good to hear what the dear Lord is doing for His people in other 
parts of the world 41 
In similar vein, a letter from Minnie Abrams, a missionary working in the Poona 
district of India, thanked Boddy for: ". .. Sending me your paper "Confidence", I 
suppose it is the first of its kind in the British Isles. "42 
By July 1908 - the fourth issue of the magazine - foreign readers were subscrib- 
ing generously to the support of Confidence. Boddy's practice was to print receipt 
numbers for gifts, together with the initials of donor, amount, and town. In that 
issue, gifts from abroad were credited to readers living in Los Angeles, Italy and 
Capetown. The following month saw gifts received from Australia, Holland, 
Oklahoma, Ontario, Nova Scotia, Seattle, Amsterdam, Paris, Johannesburg and 
Sweden. It is this aspect of international penetration, within a relatively short 
time, that marks Confidence off from most of its competitors. The practice of 
printing donors' initials and towns was an excellent idea because thereby Boddy 
was shrewdly reminding his readers that the magazine would only appear if they 
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supported it by their practical gifts. The question naturally arises as to why 
Boddy did not initially levy a small cover charge on the magazine, thus enabling 
him to publish regularly without the worry and stress of waiting for sufficient 
funds to come in. There appear to be a number of reasons for Boddy's reluctance to 
do this. 
Firstly, he was undoubtedly aware of the American experience of faith publishing - 
principally Seymour's magazine The Apostolic Faith , and he was probably 
impressed that it had reached a circulation of some 40,000 without the editorial 
team ever asking for a cent in advance. For a man of his culture and education, 
Boddy had a remarkably simple faith, almost at times seeming to border on the 
edge of naivety. 43 Publishing `by faith' would entail a certain risk and challenge that 
that type of mindset would readily rise to. 
Secondly, given the very low number of glossolalists in the UK and the generally 
hostile attitude of other Christians to the movement, a magazine founded on purely 
secular marketing lines would run counter to the Pentecostal ideal of absolute trust 
in God. Throughout the whole of its 18-year life, Confidence never once published 
any paid advertising. Boddy was imbued with the childlike belief that if God want- 
ed the magazine to succeed, he would provide the means to do so. Later, as we shall 
see, Boddy was forced to compromise on this absolutist view of faith, but he clung 
doggedly to it for the first three years of the magazine's existence. 
Thirdly, there is the strong possibility that Boddy had discussed the launch of 
Confidence with Cecil Polhill, who was a staunch proponent of living by faith, and 
who had himself exemplified the practice whilst a missionary in China from 1885 to 
1900. Within months of receiving his Spirit baptism early in 1908, Polhill had spent 
"thousands of pounds" in propagating the Pentecostal message 44 Certainly the two 
men had not met personally until the first Whitsuntide Convention, held at 
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Sunderland from 6-11 June 1908. But given the subsequent prominence of Polhill 
in the movement, and the large amounts of space in Confidence devoted to his activ- 
ities, he could have indicated very early in the magazine's history, possibly by corre- 
spondence with Boddy, his own support and encouragement of the project. We know 
from internal evidence that he did not fund the first issue, but his later generosity 
proved the main financial mainstay of the magazine until it ceased publication in 
1926.45 
A fourth reason why Boddy was reluctant to charge for the journal is possibly 
linked to his knowledge of the publishing process gained from his earlier writings. 
Boddy's business acumen must have been considerable, as evinced by the offer of a 
legal partnership when he was still only 23 years of age. He must have been aware 
that it would be only a matter of time before other Pentecostal magazines would 
flood onto the UK market. Boddy therefore needed to capture his own readership 
sector, in what was necessarily a small market, and establish reader loyalty before 
competition from other sources made this less likely. Also of course, if he was charg- 
ing a cover fee and the other journals were issued free of charge, that in itself would 
jeopardise the success of Confidence. 
As was to be expected, in time other magazines did enter the market, but none 
possessed the staying power of Confidence. Stanley Frodsham's Vctory, 46 H. E. 
Cantel's Overcoming Life, 47 E. W. Lake's The Spirit of Truth, 48 and Polhill's own 
missionary magazine Fragments of Flame49 were quickly on to the market, but 
only the latter proved more than a publishing fiasco - Polhill's personal wealth 
again being the factor that saved it from the inglorious fate of its ephemeral 
cousins. 
W. 0. Hutchinson's journal Showers of Blessing ran from 1910 to 1926, and accord- 
ing to Worsfold, reached a circulation of 10,000 monthly. 5° However, it had the 
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FOLLOWING PAGES 
First issues of the magazines Victory and Showers of Blessing, early Pentecostal 
publications that rivalled Confidence. 
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"Victory Is of the Lord. "-Proe. 21.31. R. V. 
"Thanks be to God, which giveth us the victory through our Lord Jctus Christ. " 
1. Cor. iS. 57. .... 11 1 
No. L. APRIL. 1909. Free circulation. 
Victory I Victory I Master. " If they have called the Master natural element, He is still gi' ing the Tntious Blood-bought \ ictory i of the House Beelzebub, how much Scriptural evidences to those who receive Victory I Victory I more will they slander His servants. " the Baptism of the Holy Ghost. 
Victory all the time I (Matt. so. 25, Wrymouth)- 
As Jehovah liveth, --- " Beloved Reader, do not let it be Strength Divine lie giveth, lie that bath an rar, Ivt him hear- said of you: "Behold, ye drfpi'ers, t'nto those who trust Him what the Spirit saith unto the Churches, and wunder, and perish : for I work 
Victory all the time l '" Thou hast left thy first love. Itrmem" " a work in your days, a work which ye bei therefore from whence thou art shall in no wise believe, though a man Dear Reader, please don't destroy fallen, and repent. and do the first declare it unto you. " (Acts 13.4t). 
his )lager after you have read it, but works. " What are the first works ? Isaiah wrote: " For with stammering 
sass it on to a friend. There is so much The answer is, the Acts of the Apoctles" 'lips and another tongue will lie speak 
)f the \Vurd of God in it that it may In the days of the first love, the disciples to this people. To whom lie said : 
tc life to some hungry soul. if you preached the full Gospel without money " This is the rest wherewith )"e may 
cold 1i'., e any mole rogues, let us know. and without charge, while God corro- eause. the weary- to rest; and this is the 1. as fire a" the Cospel which it sets borated their testimony by signs and refreshing- yet they would not hear. " 
Levi. marvels and various miracles, and by Do not disbelieve or criticise, even ' 
lt is pul, liah-"A with else'idea of 
gifts of the Holy Spirit distributed in 
t". eordance will His . Esst Mi1l4 (Heb. 
though you may not undrtsta, nd it. 
Lei. us lath-r )ab, ur thtrrfro e to rpter 
. sating much of the misrv prew'ntation s. 4. Weymouth). into that rest. J (Heb. '4.11). - It is misunderstanding that exists regard- found in the One who says: "Come 
the great things Cod is now doing Apart from a deep 'contrition, a unto Isle, all ye that labour and are 
the earth. There is no doubt that sincere humbling of ourselves under heavy laden, and I will give you rest. " 
r arc a1 roac un the cod o ua n e, M P the mighty hand of God, and a"getting 
nl In these act at"s M I' y back to an active and living faith in The Pentecostal Baptism of the 
.. T. -MIT 1Ito n2 nS tute thin"c as lie did Jesus Christ, in Whom dwelleth all Holy Spirit brings a deepat- and clearer 
at the ýmnmg of this l lwnsaiinn, 
a 
the fullness of the Godhead bodily, revelation of our Lord, and Saviour, 
a s üo. crilw"d in tie Acts o the po, es. the works of the early Church will not Jesus Christ. It gives a new power 
be repeated. But where earnest souls an prayer, and it is a delight for a When the Second Person of the are repenting of their lui. ewarmness, baptized person to spend two or three 
Trini y Thal es t" Ilim, 01 On t sts And are MY'l, lsig the fl. llsti-nl of the Holy hours at a time on his knees, where 
t-. 1 e came o o.. y parents and Ghost, they are finding that the Lord once it might have lern conciirred 
ter 
t in a modest home in a des. i. rd Jesus Christ is answering to the promise a nuisance. It always means a far 
village. \\'hrn lie started His ministry, of His own words: -" And these sidrl/s greater love for God's Word, and a 
lie chose His disciples, not from the 
h l h l l f h 
shall follow them that liniere; In my 
h ll th 
stronger consiction as to its vcrhal 
fl sc o e sc oo s ars and cu t tured men o name s a ey cast out devils; tile )" , rrnce, inspiration. Instead of intli 
" nd colleges, but from the humble fishes shall speak with new tongues; they shall sheer aonus a laý"inn tue winning *ools 
folk and lxasant class of "heathenish take up serpents; and if they drink fur the Eing. 
hom. 
1114rad of a life 
Galilee "" as it was called. And so the any deadly thing, it shall not hurt them; of failure, it i trog. a life of Victory. 
Learned, wise and prudent men of that they shall lay hands on the sick, and they through the preciuus Ilkwd of Jesus. 
day did not recognise the Messiah of shal recover. " (Mark t6. s7 and )8). We have nrtrr yet met a baptised Cod. They said He had a devil, and at Iw"rsun that had any desire for smoking, 
last they crucified Him. The new tongue seems to be a stumb" drinking, theatres or doubtful amuse- 
, 
ling block to many. We to offen bear ments; these unclean desires fall off 
And now' the Third Person of-the - The question, " Cannot I be baptized with like leaves in Autumn. The fruits Trinit is c moan aeW Is wee , the Holy Ghost without the new tongue I" of the Spirit, love, jo}", )trace, rte.. 
w. e, despised nobo ies; is teaching The Lord gave the sign of the new invariably follow the Baptism. Thera 
Mom, and Is using Mom to cast out tongue at Jerusalem (Acts a), at C sarea is a deep unity and lote amongst Tente- 
. l""muns in the name of Jesus, is Sperling (Acts to. 44 to 46), and at Ephesus costal propir we have never Min rise- 
ti roug'a them in new tongues, Is causing - (Acts sq. 6), and we do not read of anyone whore. Sums' are selling their pos-cssions 
them to lay hands on the sick in order in the Word being llaptized without and laying the money at the feiet of those 
that tiny shall recoser. And the great signs following. Even at Samaria (Acts %bom f-od has chosen to had. They 
and clever people in the Churches are 8. s; ), the signs must harr fallt. urd, are so full of the joy of the Spirit, that 
nut recognising the Spirit bf Truth. or Simon'would. nnt have offs-nil Money some of the long"facrd type of Chri-tians 
They are saying it is d, mnni"nt and for Almi-tulie power. For our . part, are accusing them of 
frivolity, 1s"caure 
s1. iril,, ali. m and rsrn'tl, ing else- but we are city grateful 1D"t1, r Lord that in they are always smiling. NCO one can 
fold. And so Iii' Spirit"loapti:. v1 i, nes 'these' days whrll critics are trying to help lking happy, when Jesus has dune 
are rh: lrine in the rejection of their strip the Word of God of all the sylnr- to much for them. 
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SHOWERS of BLESSING 
Testimonies of Pentecostal Blessing and Work, 
from Bournemouth and other places. 
" Ye shall receive power after that the Holy Ghost is cone upon you. "- Aurs i., S. 
)NUARY, I9IO. 
EMM NUEL MISSION HALL, 
WINTON, BOURNEMOUTH, HANTS. 
FREE. 
EMMANUEL. 
GOD WITH US. 
LV! have passed through the first year 
of our work, and we are now well 
itoýhe second year. As we look back 
porthe past, we can say with praiseful 
-; a4 " Surely goodness and mercy has 
ollobd us. " Below we reprint the story 
rotr' Victory, " " How the Lord gave the 
Emanuel Mission Hall, " and append a 
itateent of accounts for the year. No 
colleions have been taken. The Lord 
has bdertaken in all things and supplied 
everlneed, graciously moving upon the 
hears of His dear children to contribute 
totk necessities of the work in various 
wayl Thus we have been enabled to 
exter help to the poor, and to contribute 
a litt to mission work abroad. 
\'I pre hoping to be able to extend our 
laboi this winter by giving soup to the 
needKnd those out of work. 
I Tlfollowing is the story of Emmanuel 
'isst Hall, extracted from "Victory: "- 
"" 
! is sweet to rest in Jesus, and the 
z. mmuel Mission Hall, its site, and 
everting in connection with it, is the 
resubf resting in Him. 
11lut six years ago, the Lord. put it 
into y heart to pray for a hall, and I 
kneme answer would come. He gave 
the aver. Hallelujah I In Tune, tge8, 
I hei of a Conference of Pentecostal 
peoplbeing held at Sunderland and I 
askeme Lord please to let me go. As 
far asoney was concerned, I had none, 
but tLord sent along the money for me 
to goAt that time I was waiting on God 
for tlBaptism of the Holy Ghost. I 
used think I had been baptized, but the 
Lord. owed me I was not. I was very 
ill athis time with heart trouble. I 
manal to get to Sunderland, and there 
God piously met me, healing me, and 
bapti; me with the Holy Ghost in the 
same y as the disciples were baptized in 
the wr room. I think the Lord spoke 
throuhie in four different languages. 
Immediately after my return to Bourne- Hall account for year-including nuua- 
mouth I called a few people together for ing of Hall. 
meetings in my own house, and the Lord Dr. Cr. 
began to work at once, for at the first '" d" 
Ls d" 
To Dec 385 13 4 b t To Dec meeting two were baptized into the Holy 
h d 
. 5 .3 ;4 Jay. to Jay. to t e Ghost. Others began to come, an 
meetings soon got so large that our room 
became full. Then a all was spoken 
Oct. 91 2 6} 
BcOct. 
81 15 It} 
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about, and prayer was offered. The Lord 
gave me this verse: "I have set before thee 
X476 is tot ß476 is to} 
an open door, and no man can shut it: ' I i EDGAR JoNas. felt the answer to prayer was com ng 
although I had no money myself (about gd. 
( 
Signed l ASHLEY 
LAWFORD. 
BURTON. (FRED I think). One night, a brother asked inc. . 
to go for a walk with him, and when we, 7 .1 l' 
' 
were together he said :"I thought of.. -' "' We are indeed thankful to all' our letting you have the loan of a hundred, ^, 0 friends for all the help they have been led 
pounds towards your hall, but as I was- to minister to us by God's goodness. We 
praying the Lord showed me I had to give trust this paper will be a blessing to all 
it to you. " I said :" Praise the Lord I" who read it, and, moreover, as they see and thanked him. A brother then wrote bow God is working. 
to me and gave me £130. I had only 
spoken to this brother once in my life. 
Pray much, dear Brothers and Sisters, 
Then I had another £roo given me, and that the work may 
be kept clean and pure, 
so the Lord sent along the money. It was and that all those connected with 
it may 
We have a be kept very humble difficult to wait at times, but I do praise 
the Lord for His teacbing. No need for 
. 
wonderful Jesus, who is strong to deliver 
collecting cards or sales of work in face of 
" 
and mighty to save. His blood is as 
for our cleansing and efficacious as ever Phil. iv., tg. My God shall supply all your 
need according to His riches to glory by 
, healing. Hallelujah I 
Christ Jesus P 
"' I do praise the Lord for the work He 
has done at the Emmanuel Mission Hall, 
that so many have been converted, so 
many have received the Baptism of the 
Holy Ghost, and have spoken in' tongues' 
to the glory of Jesus. And it is glorious 
to see, and to hear the testimonies of those 
who have been healed by Jesus. So many 
of us have rot been believing Jesus Christ 
is the same yesterday, to-day, and for 
ever. We have doubted His `Nord when 
He said :'I am the ford that healeth 
thee. '-Ex. xv. t6; and the words of the 
Psalmist, who, speaking of the Lord, says: 
' Who forgiveth all thine iniquities, who 
healeth all thy diseases. ' Bless the 
Lord, He is teaching us these things to- 
day. ' Rest in the Lord, wait patiently 
for Him. "' 
All communications to be sent, Mr. W. 
Hutchinson, 11 Beulah, ' Musclift Road, 
Winton, Bournemouth, England. 
Since the Lord, having laid it upon our 
hearts to give soup to the poor, we asked 
Him to supply a Cooking Range. We 
were led to order it by faith. After it was 
ordered the Lord led the brother from 
whom it was purchased to reduce the 
price 15 per cent. When leaving, a brother 
gave me ten shillings, then in the meeting 
at night a Baptist minister gave me ten 
shillings, and another gave me a sovereign. 
The whole amount came to hand to pay 
for the range, leaving a balance of seven- 
teen shillings and sixpence for soup in- 
gredients, before the range reached us. 
Hallelujah I God is Love, and plentiful 
in goodness and mercy. 
The Holy Spirit leads so sweetly. It is 
Sunday night, October =4th. Prayer and 
singing has taken place, and a word has 
been given in the Holy Ghost, just as He 
leads. The call is given for those seeking 
Salvation, Sanctification, and the Holy 
Spirit's Baptism. Some twelve or fourteen 
advantage of denominational backing, and therefore reader loyalty, from members 
of the Apostolic Faith Church. It does not therefore bear a strict comparison with 
the other supra-denominational magazines mentioned above. In later years, a num- 
ber of leading Pentecostals would try to publish their personal journals - Donald 
Gee's The Pentecostal Witness and J. Nelson Parr's The Faith Herald surviving only 
two and one issues respectively. A. E. Saxby's Things New and Old proved more 
durable, lasting from 1921-25,61 but it took the emergence of denominational pub- 
lishing houses, with their centralised control and vastly greater resources, to finally 
dislodge Confidence from its pre-eminent role in Pentecostal publishing. But until 
1926 - when the last issue appeared - Confidence was the authoritative voice of 
British Pentecostalism, a fact conceded by even those Christians who vigorously 
opposed its teachings, such as the Brethren Bible teacher G. H. Lang, who admit- 
ted: 
.. It became the chief early organ of the movement for the 
English- 
speaking world. To go through this collection is to gain a comprehensive 
view of the whole Movement, and knowledge of its chief leaders in 
many lands. 52 
A brief overview of the publishing history of Confidence is as follows. The journal 
was issued every month from April 1908 to December 1916. It was then published 
bi-monthly until November-December 1917, then quarterly until 
November-December 1924. Only one issue appeared in 1925, in May, and the final 
copy, number 141, was published in 1926, undated. However, internal evidence 
proves it must have been printed prior to 9 October, as a special 10-day mission 
starting on that date is advertised as a future event. 53 
No charge was made for the magazine until October 1911, when a 3d. fee was 
levied. This lasted until May 1912, when the price was reduced to 1d; it remained 
at this level until the demise of the magazine in 1926. In the early years of the 
Pentecostal revival, the magazine ran to a full 24 pages, on all issues up to January 
1913. It reduced to 20 pages from February 1913 to March 1916, when it fell again 
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to 16 pages. This volume was maintained until the April-June issue of 1923. From 
July 1923 to the 139th issue, in October-December 1924 it fell again to 10 pages, 
and the final two issues printed only eight pages. 
This reduction in content mirrors both the declining influence of Confidence with- 
in mainstream Pentecostalism, and the rise of rival magazines such as Showers of 
Blessing, Riches of Grace, Elim Evangel and Redemption Tidings, which were all 
pushing denominational viewpoints. However, another way of looking at this phe- 
nomenon would be to suggest that Confidence had acted as the scaffolding on 
which the emergent Pentecostal denominations were built, and, once they were 
secure, the underpinning work of the magazine had been completed, and was 
therefore no longer needed. Nevertheless, within that vital embryonic period of 
1908-1926, Boddy's magazine had functioned as the major organ of British 
Pentecostalism, seen off all its rivals, and established Boddy and Polhill as the de 
facto leaders of the movement. Simultaneously, it had established the relatively 
obscure backwater of Sunderland as the epicentre of British Pentecostalism, to 
which and from which all the notable leaders of international Pentecostalism 
ministered. 
It is for these reasons that a detailed case study of Confidence should be undertak- 
en by researchers into Pentecostal history and theology. It is the primary source for 
tracing the origins and development of the movement in Britain. Its pages show 
that, contrary to popular belief, Pentecostalism is in fact a movement that has 
undergone considerable development, even metamorphosis, since its beginnings at 
the turn of this century. Of possibly even greater significance than this developmen- 
tal process, and in part a corollary of it, is the fact that contemporary 
Pentecostalism in Britain has deviated in a number of fundamental ways from the 
teaching and practices of its founders. The nature and importance of these changes 
will be elucidated at the relevant points in the text, but it needs to be made clear at 
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the outset of such a study that Pentecostalism, even the British forms, is not simply 
a coherent, monolithic or uniform manifestation of an Evangelical sub-culture. It is 
against this background of process and development that a more detailed look at 
the history of Confidence can now be taken. 
4: 3. A. A. Boddy and pre-Pentecostal publishing 
By the time Boddy had edited and published the first issue of Confidence, he had 
gained valuable experience of the processes involved in his role as publisher of a 
number of works that were germane to his specifically Pentecostal views. The most 
important of these were When the Fire Fell (T. B. Barratt's personal experience of 
Spirit baptism); A Call to Pentecost; Pentecost with Tongues, Not of the Devil; 
Pentecostal Signs and Visions; Pentecost for Tram-Car Men; Tongues in Norway; 
Tongues at Caesarea; The Testimony of a Vicar's Wife (Mary Boddy's experience of 
Spirit baptism); and A Vicar's Testimony (Boddy's personal account of Pentecost). 
He had also edited a number of testimonies of other British Pentecostals, and 
issued these in leaflet form. These included A Lancashire Builder's Testimony and 
A Trained Nurse's Testimony. 
In addition to these distinctively Pentecostal-type works, Boddy had previously con- 
solidated his Evangelical thinking into a series of thirteen Roker Tracts, all of 
which had been written and disseminated world-wide long before the first issue of 
Confidence was published in April 1908. They must, in fact, have been circulating 
since at least 1902, since Boddy relates in Confidence in 1912, "Many many thou- 
sands, by God's mercy, have in the past 10 years travelled to earnest seekers after 
God all over this earth. "54 
The first issue of Confidence carried a complete list of the Roker Tracts then in 
print, which were available free of charge, "on receipt of a large SAE". They were 
entitled: 
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1. Born from Above id. 
2. Forgiveness of Sins id. 
3. Heaven upon Earth id. 
4. Satan's devices, and the wonder-working blood id. 
5. The Holy Ghost for us id. 
6. Health in Christ 2d. 
7. Identification with Christ id. 
8. Spiritualism denounced 2d. 
9. Christian Science: A soul danger id. 
10. Systematic Prayer id. 
11. The New Creation (by Mary Boddy) 2d. 
12. Divine Necrosis: or the deadness of the Lord Jesus ld. 
At this time the thirteenth Roker Tract, entitled Faith in His Blood, price 1/2d., was 
apparently out of print, but all the tracts were available again by March 1912. 
The content of these tracts reveals an average fundamentalist-type Anglican 
Evangelicalism, of the older holiness school. There are traces of the influence of C. 
G. Finney and Andrew Murray, and, of particular interest to this thesis, occasional 
adumbrations of Boddy's later Pentecostal leanings. It seems evident that Boddy's 
progress to full-blown Pentecostalism was a long pilgrimage, and that the seeds of 
that theology had been germinating in his mind for some considerable time. We 
find, for example, this early stress on the Holy Ghost in Divine Necrosis: 
O Holy Spirit of God, I need thee just now ... I love the promise `how much more will the Heavenly Father give the Holy Spirit to them that 
ask Him'. I ask thee 0 God to give the Holy Spirit for this very purpose, 
and I accept thee by faith Lord the Holy Ghost now to make real to me 
this truth. Thy fulness, 0 blessed Spirit! 55 
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The Roker Tract The Holy Ghost for Us was even more explicit: 
The disciples on that Easter eve were born of the Spirit - Christ's Spirit 
- but on that first Whit Sunday they received a further blessing: they 
were filled with the Spirit, immersed in the Holy Ghost, endued with 
power from on high. He "fell" upon them. ss 
In this quotation Boddy is of course simply reflecting the classic new birth/spirit 
endowment theology long espoused by teachers such as Finney, Murray, Torrey and 
the holiness school in general. It is in his next comment that we find his distinctive 
personal addition to that theology, in that he now links the sign of tongues to that 
Spirit-endowment: 
. Of the Lord Jesus, John the Baptist said "He shall baptise you with the Holy Ghost and with fire". (Matt. 3.11). The sign of the "Tongues" 
given first at Jerusalem as an evidence of the supernatural indwelling 
of the Holy Ghost, was repeated at Caesarea and Ephesus, and again 
was fulfilled the word "they were filled with the Holy Ghost, and spake 
in other tongues as the Spirit gave them utterance". 57 
The Roker Tract Health in Christ similarly delineates Boddy's developing views on 
divine healing, views he appears to have held from at least 1900. Writing in 
Confidence in 1910 he asserts: 
There was a time in the writer's experience when it was harder to stand 
for this truth than it is today. Ten years ago he was very much alone. 58 
Boddy's reference to "this truth" is explained by his further comment: 
There are "gifts of healing" given to some by the Holy Spirit ... they shall lay hands on the sick and they shall recover" (Mark 16.18). We 
thank d that in these latter days there are, here and there in the 
Christian church, Elders, both men and women, to whom the Lord has 
given these gifts of healing, channels of the quickening Spirit. 59 
There is one striking instance where Boddy reprints a Roker Tract in Confidence, 
but explicitly points out that it was written before he received his "Pentecost with 
the sign of tongues". The tract in question was Born from Above, and the implica- 
tion in Boddy's footnote is that the teaching therein is an incomplete representation 
of the position he later came to hold. At the end of the tract, Boddy advises the 
reader "to read `A Vicar's Testimony' for a record of further blessing" 56 Although 
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there is nothing in Born from Above that is incompatible with any of Boddy's later 
writings, he clearly felt that it laid insufficient stress on the work of the Holy Spirit, 
even though his added testimony at the end of the article refers to his September 
1892 experience as being "when I received the fulness of the Holy Ghost", 60 though 
it was to be another 15 years before Boddy personally spoke in tongues. 
The republication of these Roker Tracts in Confidence suggests a number of impor- 
tant factors. They show the continuity of theological thought that existed in the pre 
and post-Pentecostal Boddy, yet simultaneously highlight the crucial ways in which 
his understanding had developed beyond that of classical Anglican Evangelicalism. 
In a number of important ways - especially in relation to divine healing, tongues 
and Spirit baptism - Boddy had launched out into fairly uncharted seas of theologi- 
cal thought. It was the wide dissemination of these novel teachings via Confidence 
that bestowed on Boddy an authority and legitimacy as a trusted Bible teacher that 
was to be unparalleled by any of his contemporaries. This point of trust between 
Boddy and his readers -a trust forged through his previous writings - was vital in 
establishing Confidence as the forerunner in Pentecostal journals. Boddy explicitly 
makes the point: 
The Lord had, through the Roker Tracts, on "Identification" etc. and 
through the booklet "Health in Christ", brought the writer in touch with 
a very large circle who trusted the teachers in All Saints Vicarage, 
because they had been helped by the messages given. Many also had 
been helped by the writers dear wife, who had ministered to them, 
especially in the healing of the sick. 61 
It is these factors, particularly the evident trust and reputation that Boddy had 
built up over a number of years, that established his magazine in the forefront of 
that genre for many years. Coupled with his keen mind, business acumen, literary 
skills and pastoral gifts, Boddy was ideally equipped to pioneer Pentecostal pub- 
lishing in Britain. When we add his own personal experience of Pentecostal tongues 
and Spirit baptism, the equation is complete, and we find in Boddy a man who is 
fully prepared for that task. 
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4: 4. Sunderland, "Confidence" and Pentecostal literature 
Evidence that Boddy had been planning the launch of Confidence for some consider- 
able time before it actually appeared may be gleaned from the news reports that 
dominate the first issue of the magazine. Sunderland was early established as the 
British centre for Pentecostal revival, despite its awkward geographical location. 
Boddy was to record: 
In the great goodness of God, and through his mercy in Christ Jesus, he 
began the larger work for Great Britain at Sunderland, and he has con- 
tinued to work here ever since 62 
The dominance of Sunderland was to continue until the outbreak of World War I, 
when the focus of interest shifted to London. The annual Whitsun Conventions held 
at All Saints Church from 1908-1914 attracted massive media interest, even The 
flmesM and the Daily Mirror65 covering the 1910 and 1911 conferences respectively. 
The Sunderland conferences, always chaired by Boddy, provided an opportunity for 
Pentecostals from around the world to converge on the town for five to six days of 
Bible teaching, worship and evangelism. 66 All of this helped to confirm 
Sunderland's leadership role, but the main factor keeping the town as the epicentre 
of the revival is hinted at by Boddy along the lines of its role in the distribution of 
Pentecostal literature; writing in the first issue of Confidence, Boddy claimed: 
The Lord has graciously used Sunderland also as a centre for free liter- 
ature, and when we visit any other centre we receive very grateful 
thanks for blessings received through this channel. 67 
The literature referred to by Boddy obviously predated Confidence magazine, and 
we must assume it refers to the Pentecostal and Roker Tracts already adverted to 
above. So great was the demand for Pentecostal literature that Boddy employed two 
full-time secretaries, the Misses Margaret Howell and Mabel Scott, to handle these 
demands, writing of them: "Two faithful secretaries are at daily work, and at at 
times very hard work, letter writing and despatching literature". 68 The total 
amount of literature thus circulated must have been considerable, for writing just 
two years later Boddy was to claim: 
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FOLLOWING PAGE 
Plate no. 2- Pentecostal brethren photographed at the Sunderland Convention, 
Whitsun 1911. Boddy and Polhill are shown seated in the centre (Boddy in clerical 
collar with left hand on Polhill's shoulder). A separate photo was taken of the ladies 
present. 
135 

The amount of literature on Pentecost which the writer has been able to issue and circulate these three years must have been some tons in 
weight. 69 
It should be remembered that at this time Boddy was personally acting as writer, 
editor and publisher of these works, in addition to his duties as vicar of All Saints 
Church. When to that is added the considerable demands made upon his time by 
itinerant preaching throughout the whole of the UK, and later world-wide, we have 
the impression of a man possessed of great energy and dynamism, even though by 
this time he was in his middle fifties, and the greater part of his life work still lay 
ahead. A crucial part of that work lay in the launching of Confidence magazine, and 
this was the final, and most important factor in securing and maintaining Boddy's 
central position within British Pentecostalism. 
4: 5. A. A. Boddy's view of the role of "Confidence" 
By April 1908, when the first issue of Confidence rolled off the presses, Boddy had a 
clear idea of the strategic role the magazine would play: 
It is meant to be a means of grace and of mutual encouragement. 
Encouragement to lonely 
_o_nes 
and to scattered bands, to those who are 
attacked by doubt and difficulty, but longing to be loyal to the Almighty 
Deliverer. 7° 
He goes on to explain that probably about 500 persons in Britain had now received 
their Spirit baptism compared to only five or six a year earlier. This rapid growth 
must have been a key factor in Boddy's decision to launch a Pentecostal magazine. 
He was aware of the intense opposition such Christians received, both within their 
own churches and from satanic attack. However, he hoped that from within the 
pages of the journal, such would find that "they are not alone ... but that this work 
is of God, and who will be rejoiced to know that his Pentecostal blessing is spread- 
ing all the time". 71 
It was, therefore, from within this pastoral context that Confidence was first pub- 
lished. This emphasis is borne out by the fact that, although no official statement of 
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belief was printed until April 1911, the magazine began at once to publish articles 
propagating the distinctive tenets of Pentecostal doctrine. 72 Together with news 
reports of Pentecostal blessings from around the world, these low-key didactic arti- 
cles by prominent Pentecostals, and Boddy and his wife Mary, proved to be the vital 
factor that underpinned the subsequent development of a corpus of Pentecostal 
belief and practice. Mary Boddy was in fact to prove a regular contributor to 
Confidence throughout its entire life, and her public ministry in the Sunderland 
conventions, together with that of other Pentecostal ladies, was another feature in 
which Pentecostal practice differed from that of most Fundamentalists in Britain - 
the classic exceptions being of course Methodism and the Salvation Army. 
The first issue of Confidence is important in that it proves the emergence of a num- 
ber of Pentecostal centres long before any of these coalesced in the mainline 
Pentecostal denominations. These centres were scattered around Britain, chiefly in 
the north, and appear to have originated as house groups meeting in the homes of 
prominent Pentecostals. A centre at Southsea, Hampshire, had started as early as 
1902 in the home of E. W. Moser, a Pentecostal solicitor later to gain prominence 
from his work in the Pentecostal Missionary Union. Up to 25 believers met in the 
home of Henry Mogridge, a builder from Lytham, Lancashire, and in the Bowland 
Street Mission, Bradford, the illiterate plumber Smith Wigglesworth was already 
exercising a ministry of healing and exorcism that was later to take him all around 
the world. Confidence also reports house groups meeting at Bracknell, Carlisle, 
Cudworth, Derby and Shrewsbury. In Scotland, centres had been established at 
Edinburgh, Glasgow, Dunfermline, Motherwell, Stirling, Clydebank, Falkirk, 
Tarbert Toll Cross, Banton, Kirkintilloch and Coatbridge. In Wales, Pentecost had 
reached Waunlwyd, Bridgend and Port Talbot, and in northern Ireland, Bangor and 
Belfast. 
It is in the light of this rapid geographical spread of Pentecostalism in the UK 
137 
that another clue is found for the origins of the magazine Confidence. These 
inchoate groups were highly susceptible to the influence of false teachings and 
other divisive factors. In the main, the groups were led by persons of strong spir- 
itual gifts and personality, but of no theological training. Boddy's keen mind, 
itself theologically trained in a secular university, must have been fully cog- 
nisant of the dangers inherent in such assemblies. Indeed, this is borne out in 
the very first issue of Confidence, in an article that hints at the dangers of itiner- 
ant preachers: 
We ask leaders and others to be very careful whom they invite to 
address their meetings. They should make careful enquiries, and espe- 
cially as to those coming from foreign lands. They should possess strong letters of commendation from well-known leaders and these should be 
verified. 73 
Boddy went on to offer personal advice from the bank of Pentecostal international 
contacts he had built up, "for so many write to us from all parts of the world". 74 
It is in this type of personal warning that we detect again the nature of Boddy's 
pastoral concern for the movement he had done so much to birth. Negatively, 
his concern was to avoid the reproach of other Christians and unbelievers, but 
positively it was to promote and build up the Pentecostal movement in sound 
doctrine and biblical faith. It is for this reason that Confidence is replete with 
doctrinal articles specifically relating the Pentecostal experience to wider 
Christian issues, while simultaneously warning against the execrences and 
excesses that Boddy knew would bring obloquy upon the movement, and possi- 
bly cause its demise. In this connection it is perhaps indicative of Boddy's con- 
cern for sound doctrine and balanced behaviour that he was frequently warning 
in the pages of Confidence against what he called "imitation fruit tacked on by 
Satan". 75 
The enemy is doing his best to mystify and perplex by sending along 
self-seekers and religious cranks. He does this in every great spiritual 
movement. Or he works through earnest, emotional hysterical people 
who are truly longing after God yet have little control over them- 
selves. 76 
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Writing in the same vein just over a year later, Boddy recalled that amid the earli- 
est days of the Sunderland revival, fanatical and extreme behaviour from other 
Christians had threatened to disrupt the real work of God: 
The enemy made these times for us very trying. "Cranks" and mischief 
makers and people who sought to live on others came to the meetings, 
and caused the writer much pain and anxiety. His own inner circle as a 
whole remained true to the Lord and to his truth, but these strange 
people with strange spirits brought great trials of faith to simple 
souls. 77 
It is therefore from within Boddy's acute awareness of the possibility of demonic 
forces, counterfeit spirits, or at least psychological delusion entering the Pentecostal 
movement, that we must see a major reason for the emergence of Confidence. Boddy 
used the organ as a means of doctrinal instruction and ethical exhortation, as well as 
propagating news of world-wide Pentecostal phenomena. In the highly fluid ethos of 
incipient Pentecostalism, when its distinctive doctrines and practices were still in a 
nascent and developmental stage, Confidence was to assume an increasingly domi- 
nant role in influencing and shaping that movement of the Spirit. The ways in which 
the magazine fulfilled that role will now be examined in more detail. 
4: 6. The launch of "Confidence" magazine 
For reasons already adduced, the idea of publishing a Pentecostal magazine was 
germinating in Boddy's mind for some considerable time before its actual appear- 
ance in April 1908. Because Boddy had already taken the decision to publish "by 
faith", there could obviously be no prior appeal for funds to underwrite the project. 
Nor was Cecil Polhill involved in funding the first issue, though his generosity in 
later issues became legendary. Boddy therefore had to take a number of important 
marketing decisions in establishing the likely circulation of Confidence, the length 
of print run, when and how often to publish, the volume and contents, and how to 
fund the first issue. 
From slender sources, it is possible to reconstruct a number of answers to these 
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points. The first issue of Confidence must have been printed in the week 11-18 
April 1908. There are two reasons for this dating: 
a) The magazine contains notice of the death of a Pentecostal sister, Bertha 
Oakes, at 5.00 pm on 9 April. 78 It would have taken at least one day for Boddy 
to have written his 27-line appreciation, get copy to the printers, and for them 
to set the type by hand for inclusion in the April issue. That brings the earliest 
possible date to 11 April, which was a Saturday. It is virtually certain that no 
work would have taken place on the next day, a Sabbath, and so the earliest 
machining would begin on Monday 13 April. 
b) It cannot have been printed after 17 April because in the second issue Boddy 
acknowledges gifts received from 18 April and this date would not have been 
arbitrarily selected. 79 Probably by then the first readers of Confidence had 
received their copies, and were sending in gifts of appreciation, which, allow- 
ing for postal times means they would have been reading the magazine at 
least two days earlier. Therefore the most probable publication date is 13-15 
April 1908. 
We now face the question of how Boddy came to determine the initial print run. The 
factors that Boddy considered are an amalgam of common sense and far-sighted 
vision; he was realistic enough to know that there was no point in flooding the mar- 
ket with unwanted and unread literature. On the other hand, the initial print run 
had to be pitched at a level that would satisfy demand among UK glossolalists, but 
also act as a proselytising tool among Christians of other persuasions. At this time, 
Boddy envisaged the magazine solely for a British market - as his mast-head on 
the first issue indicated: 
A PENTECOSTAL PAPER FOR GREAT BRITAIN 
Boddy was aware that, in March 1908, there were "probably more than-500" Spirit 
baptised persons in Great Britain, and that that number had been achieved from an 
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almost zero base just 12 months before 80 Whilst it was obvious this kind of dramatic 
growth could not possibly continue indefinitely, Boddy clearly believed that 
Pentecostalism was the "coming of the Latter Rain in our midst", 81 and that ipso facto 
it would be the last great revival of religion on earth before the second coming of Jesus 
Christ. It was probably, in part, in the light of this fervent hope of world-wide revival 
that Boddy conceived of the role of Confidence; therefore the initial print run of 3,000, 
rising within three years to just over 5,000, must be seen to be an attempt to capture 
an audience that both shared that hope, and experienced the same charismata. 
After August 1911, no further indication of the circulation of Confidence is given by 
Boddy. It is nevertheless possible to trace the declining circulation of the magazine 
by comparing the printing, postage and distribution costs from month to month and 
year to year. These show a steady downward spiral, caused by large increases in 
paper costs, wartime restrictions, increased competition from other magazines, and 
the rise in independent Pentecostal groupings that owed no particular allegiance to 
Boddy or Sunderland. 
Boddy's decision to publish Confidence by faith, and to depend on freewill offerings 
for its support, was contingent on raising sufficient practical means for its produc- 
tion. The very first issue made clear that it would only appear "just as the volun- 
tary help received from time to time justifies its further issue. "82 Accordingly, from 
May 1908 and for every subsequent issue, Boddy printed a complete list of donor's 
initials (surname), with their town, value of gift, and receipt number. Quite apart 
from the value of these lists in tracing the financial vicissitudes of the magazine, 
these lists reveal two other important factors crucial to an understanding of the 
publishing history of Confidence: 
a) The geographical spread of the magazine, both in the UK and abroad, and 
b) The chief benefactors that enabled the magazine to survive, albeit precarious- 
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ly, for 18 years in an economic and spiritual climate that had witnessed the 
collapse of so many similar enterprises. 
It is for these reasons that a more detailed look at the financial basis of Confidence 
is now given. 
4: 7. The funding of "Confidence" 1908 -1926 
A fairly full reconstruction of the financial state of Confidence during its 18-year 
life is made possible by a study of two main sources: the scattered references 
within the magazine itself to specific financial needs; (these always came from 
the pen of Boddy and their tone suggests he only made such appeals when 
absolutely necessary) and the primary source, the donor lists, printed in every 
issue. 
From July 1908 Boddy also inserted a receipt against expenditure column, showing 
therefore a debit/credit balance from month to month. These figures have been con- 
verted into the tables shown in appendix one, to which the reader is now referred. 
These figures constitute the total gifts received for Confidence throughout its entire 
18-year life, offset against the expenditure involved in producing the magazine. 
These two figures can therefore be represented as an entry in surplus or deficit 
columns, as shown. 
Even a cursory glimpse of these figures reveals the precarious financial state in 
which Confidence laboured for most of its life; out of 139 issues for which figures are 
available, 103 (74%) were published under a running deficit. As might be expected, 
these deficits increased during the war years, when financial support for Confidence 
virtually evaporated, the cost of paper soared, and Government restrictions on the 
pagination allowed took their toll. From the period October 1914 to December 1918 
the magazine reached its nadir of support, with only 4 out of 37 issues (11%) being 
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in credit. For its final 26 issues (January 1919-1926), the journal made a slight 
recovery, with a credit balance on four occasions (15%). 
The continuing economic instability of Confidence can be seen dramatically when 
these figures are expressed in the graphical form that follows in appendix two. The 
figures above and below the dotted zero line represent the actual credit/deficit 
involved in producing each issue, as obtained from figures printed in each issue by 
Boddy. A study of these graphs indicates that for most of its life, Confidence was 
published at a loss, and that it only continued as long as it did because of periodic 
infusions of large sums of money from a single donor. This benefactor, who proved 
the salvation of the journal for most of its life, was Cecil Polhill, and his involve- 
ment in this publishing enterprise will be looked at in more detail later. 
The other factor that must be considered when interpreting the erratic financial 
history of Confidence is the question of whether Boddy's policy of publishing "by 
faith" was actually vindicated in practice. Or to pose this question in another way, 
did the largely unfavourable financial state under which Confidence was produced 
in any way invalidate the concept of faith publishing? It could be argued that the 
temporary phase of a totally free publication, which lasted until October 1911, coin- 
cided with the period when the magazine ran heavily into debt, reaching its high- 
est-ever deficit of £36 12s. 41/2d. in November 1909. The introduction of the 3d. 
charge in October 1911 brought Confidence into several months of unprecedented 
prosperity, during which it achieved its highest ever level of surplus, £18 10s. 10d. 
in February 1912. When Boddy subsequently lowered the charge to 1d. in June 
1912, the knock-on effect was quickly felt, but this cannot have surprised Boddy for 
he had previously conceded the benefits of charging for the magazine. In an editori- 
al comment entitled "The New Method" he wrote: 
We are thankful for the encouragement received this last month from 
readers of "Confidence". It seems to be a seal to the wisdom of placing a 
price upon this paper. In the earlier days of the Pentecostal work in 
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Great Britain, the paper had its special opportunities as a free paper, 
and now the time seems to have come for it to become a regular paper 
with its regular subscribers. Gifts will be welcomed for some time yet - they help to make the paper more effective and to pay for free copies. 83 
Boddy goes on to announce the appointment of a well-known Christian publisher as 
the London agent for Confidence, Mr Samuel Roberts, of Zion House, 5a Paternoster 
Row, London E. C. This appointment was a significant step forward in the publish- 
ing history of the magazine. It meant that large numbers of the journal could be 
distributed at trade terms within the capital, where a distinctive Pentecostal wit- 
ness was sorely needed. Also, the importance of London as a spiritual centre for 
religious activity far exceeded the somewhat awkward geographical location of 
Sunderland, a fact reflected in the gradual shifting of the Pentecostal axis from the 
north east coast to the capital, after World War 1 had put a premature end to the 
famous Sunderland Conventions. 
However, within nine months, Boddy was rethinking the 3d. charge, and by June 
1912 announced that Confidence would be reduced to a cover charge of only 1d. In 
that issue an explanatory note appears; Boddy says: 
1. To extend the circulation of "Confidence" we reduce the price now 
from threepence to one penny. 
2. We ask our friends to do all they can to recommend it and extend its 
sale. The Lord graciously blesses it everywhere. 
3. We ask the kind subscribers and donors ... to help us as before. 
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Boddy's volte face on pricing policy compels the question as to why he should now risk 
the financial security of the magazine by reducing the cost to 1d. The first hint of an 
answer comes in the quotation above concerning its circulation figures. It is highly 
likely that the 3d. charge adversely affected sales, and that an increase in circulation 
would merely be recovering lost ground. Or conversely, sales figures remained static 
and Boddy wanted an absolute increase, possibly in the hope that more subscribers 
would donate more generously to the costs involved in producing Confidence. Even 
when the magazine was still free, not all copies were being disposed of, as is proved by 
a short advertisement offering "bound volumes of Confidence for 1911" S5 
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Another possibility that must be considered here is that Boddy reduced the price 
because he felt the 3d. charge was pitched at a level too high for the average 
Pentecostal, the vast majority of whom were drawn from the working classes. 
Accurate comparative costs are difficult to establish, but as an example, popular 
newspapers of that era were priced at 1- 2d., and the average weekly wage of a 
working class person was still only 29s. for men, and 10s. 6d. for women. 86 
If this latter reason was uppermost in Boddy's mind, he traded-off a possibly 
greater penetration into working class areas with increasing financial insecurity 
that jeopardised the future of Confidence for the rest of its life. It must also be con- 
sidered here what effect the plethora of newer Pentecostal magazines was exerting 
on the role of Confidence. Around 1910 a number of smaller magazines, published 
by individuals, began to circulate in Britain. In March of that year, Boddy adver- 
tised the existence of Fragments of Flame, Victory, Showers of Blessing, Spirit of 
Truth, Abundance of Grace, Omega and The Overcoming Life (the last two subse- 
quently merged into a single magazine). Boddy welcomed the presence of these 
journals, but his note proves he was fully cognisant of the need to maintain a mar- 
keting edge in the face of so much competition. He writes: 
We gladly commend these papers to readers of "Confidence". May our d graciously use them and bless them to many. They contain much helpful matter. We hope that, while some of our readers will help all or 
some of these papers, that they will continue to remember their debt to "Confidence", which has had its special share in spreading the blessing in our land and elsewhere. We are sure that none would like "Confidence" to suffer. For a long time it was alone in the field. We hope that the multiplication of papers may not bring difficulties to the old friend that has stood through stress and storm in the endeavour to 
spread Pentecostal truth in Great Britain. 87 
In the light of Boddy's evident vacillation over a firm pricing policy, it is clear that 
his concept of "faith publishing" is full of tension. On the one hand, he appears to 
adopt a position of absolute trust in God alone for funds, and yet, when in extremis, 
is not averse to ask outright for his readers' support to keep the magazine afloat. 
Clearly, one answer to this enigma is to argue that Boddy believed God supplied 
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need through the readers, and that their generosity was as much divine provision 
as would be a totally supernatural intervention. Indeed, it would be difficult to 
imagine what such an event would actually be, and how it could be recognised. 
What are quite easy to discern are the variations in tone and urgency that accom- 
pany some of Boddy's appeals for help. Writing as early as 1910 he says: 
Three shillings a year including postage if everyone shared the expense 
is roughly speaking the cost. If the very large number who had never 
thought of this would send a gift each twelve months toward the costs 
of printing it would relieve us from anxiety. 88 
Boddy's italicised comment clearly indicates another reason he later opted for the 
"subscription-gift" system of support for Confidence. He obviously felt that a small 
minority of loyal supporters were subsidising a majority of readers who were well 
able, but unwilling, to donate practical help to the magazine. However, at the same 
time he did want to continue to supply free copies of Confidence to those readers 
who, for genuine reasons, simply could not afford to buy their own issues. He 
explains: 
Any who are really quite unable to help, might like to write to the Hon. 
Secs. to explain this, and their copies of "Confidence" will be continued 
as before. 89 
Boddy had already shown himself well aware of the need to trim production and dis- 
tribution costs of the magazine; from the November 1909 issue the copies for mailing 
were printed on thinner paper, with the explanation "by printing Confidence on thin- 
ner paper we reduce the cost of despatching parcels" 90 For a magazine whose geo- 
graphical distribution depended almost exclusively on the postal system, this was a 
shrewd and obvious step to take. Boddy nowhere tells us what proportions were 
printed on thick or thin paper, but the figures can in fact be reconstructed from three 
interesting clues found on the covers of Confidence. In March 1910, October 1910 
and April 1911 a handwritten note, in ink, appears at the top left corner of the front 
covers of those issues of the magazine. The note is a simple breakdown of the ratios 
involved for each of those print runs. The figures state: 
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March 1910 - 1800 thick 2800 thin 
October 1910 - 3100 thin 2000 thick 
5100 
April 1911- 2150 thick 
2950 thin 
5100 
In December 1911, another cover note records the total print run as simply "4200", 
without a breakdown into thin/thick substrates. 
In each case, the handwriting was from the same person. These figures could only 
have been written by someone with close inside knowledge of the production details 
of Confidence, and the first assumption is that they emanate from Boddy himself. 
This theory was then tested by obtaining samples of handwriting known for certain 
to belong to Boddy. Although all his personal papers were burned in 1954, what still 
survive are letters and information sent by Boddy to other people. The author locat- 
ed two such sources; the first was a copy of Boddy's work 7b Kairwan the Holy, 
given to a Charles Green "for his work in marking attendances" at All Saints Choir, 
August 1893. Boddy inscribed the flyleaf. 
The second source consisted of two letters that Boddy wrote, one to an unknown 
person dated 27 June 1928, and the second to George Jeffreys, dated 19 July 1927. 
The numerals involved in these letters have been photographically enlarged, and 
shown to be very similar to the print run figures found on the covers of Confidence. 
It is reasonable to assume, therefore, that Boddy himself added these glosses, and 
that at some time, therefore, the set of Confidence found in Mattersey Bible College 
passed through Boddy's hands. Its particular interest for this study is that once 
again, it confirms the circulation of Confidence at that time as being "5-6,000 
copies", but falling. Between April and December 1911, therefore, the circulation of 
Confidence fell by some 900 copies, and a drop of this magnitude must have worried 
Boddy greatly, and contributed to his decision to reduce the cover charge to ld. 
147 
Using figures obtained from these sources, it is therefore possible to make an accu- 
rate reconstruction of the circulation of Confidence during the first four years of its 
life. The table below indicates the figures deduced from Boddy's actual printed 
figures in Confidence, and also from the handwritten clues found on the covers of 
the March 1910, October 1910, April 1911 and December 1911 issues. 
Date of issue Circulation figure 
April 1908 3,000 
January 1910 4,000 
March 1910 4,600 (1,800 on thick paper, 2,800 on thin) 
October 1910 5,100 (2,000 on thick paper, 3,100 on thin) 
April 1911 5,100 (2,150 on thick paper, 2,950 on thin) 
December 1911 4,200 
These figures have been transferred to the following bar chart for easy visual com- 
parison. 
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In spite of the rising circulation of the journal, economic problems continued to worry 
Boddy, and by December 1910 he was once again forced to bring the question of finan- 
cial support before his readers. On this occasion he tacitly admitted that competition 
from other free Pentecostal magazines was threatening the future of Confidence. 
We wish to supply "Confidence" free to all who cannot help, and there- fore we are very thankful to friends who send more than the actual cost. 
Many free papers ... have come into existence since "Confidence" was first issued in April 1908. Some say "why give anything to "Confidence" 
when we can get so much free now? " But we believe that as "Confidence" was the first British Pentecostal paper and has had a very 
unmistakeable influence under God in the past, it still has a special and 
almost unique work before it, until the Lord comes. 91 
Boddy goes on to explain the increasing demand for the magazine, indicating that 
the circulation was still rising, and outlined its increasing geographical penetration 
throughout the whole world. But he then presses again the need for more financial 
support: 
We need about £350 a year to meet the expenses of printing and posting 
the present issue. This can be raised without difficulty ... if all Pentecostal friends who can would feel it a privilege to send at least 
three shillings a year. We only receive gifts, not subscriptions. We will 
print until the Lord shown us unmistakeably that we cannot go on. 92 
That these were times of severe trial and testing for Boddy cannot be doubted. 
Within just four months of penning the above, he was forced to again warn of the 
fragile state of funding in which the magazine found itself: 
This last month has not been so satisfactory in the amount of the gifts 
which have been received towards "Confidence" printing and expenses 
. the adverse balance has again increased to £20.11.10. We ask for the prayers of the readers of "Confidence". 93 
The tone is restrained, but scarcely masks the anxiety Boddy was feeling at the 
increasingly large debts accruing from the publication of Confidence. But within a 
few months, his tone grew more serious. An editorial, "A Plea for Confidence", asks 
readers to help in securing "a list of subscribers" to the magazine, and asking them 
to "send up a prayer for Confidence, for its funds, for its editor and kind helpers. 
There ought not to be an adverse balance". 94 There then follows the strongest hint 
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yet given within the magazine of how gravely Boddy regarded its precarious finan- 
cial state: 
The Editor had thought of suspending one number or two numbers 
until the balance was on the right side. He may possibly have to do it in 
the Autumn, but he trusts not. 95 
It is possible to discern in the above statement something of Boddy's dogged deter- 
mination to publish Confidence at all costs, yet simultaneously his recognition that 
the magazine should not be continually in debt. As to how he resolved this apparent 
clash of ideology, and the tensions it indubitably provoked, can only be conjectured. 
He seems at times to be operating in two worlds, far apart in their mindset. There 
was the world of absolute faith and trust in God, and the world of harsh economic 
realities involved in any publishing enterprise. This rare blend of faith and common 
sense is of course one of the factors that made Boddy so singularly well equipped to 
pioneer and lead the Pentecostal revival, and evidence has already been adduced of 
how he exhibited these qualities in his early professional and clerical career. 
Meanwhile, the finances of Confidence showed no sign of improvement, and Boddy 
faced the possibility of merging issues: 
It is possible that the August number of "Confidence" may be suspend- 
ed, or combined with the September issue, in order to reduce the 
adverse balance . 96 
The deficit referred to had accumulated to a sum of £22 13s. 11d, and had been 
caused by a gradual diminution of offerings for printing, increased postal charges 
and increased production costs incurred by the inclusion of the first halftone print- 
ing block in January 1911.97 
In spite of Boddy's reservations, the next issue did appear on time, rescued by an 
anonymous donation of £20. Os. Od. from `P' of Bedford, which obviously refers to 
Cecil Polhill. Thereafter, a short period of stability was enjoyed by the journal, with 
its annus mirabilis coming in 1912 when it retained a healthy surplus for the first 
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nine months of the year. This reason for this dramatic turnaround must lie with the 
introduction of the 3d. charge in October 1911. This fee must have its genesis in the 
huge deficit that had built up in that July, followed by Boddy's reservations as to 
whether an August issue could ever be published. He had also come to the painful 
realisation that the vast majority (85%) of his readers were making no contribution 
whatsoever to the viability of the magazine. 
The new charge was announced without warning in a terse editorial note, "An 
Important Change": 
"Confidence"has hitherto been printed and sent out with the aid of 
offerings, but less than one-sixth of its readers have taken a share in helping the good work. The editor proposes from this issue, and 
onwards, to ask for 3s. 6d. or 4s. per annum (one dollar from USA) for 
the twelve months issue, post free (to any part of the world). He will 
cease to send to those who do not help, unless they apply to be supplied 
with free copies, when each case will be considered ... packages for Pentecostal centres will be sent at half price (thin paper copies) 98 
This attempt to put Confidence on a stable marketing basis was strengthened 
by Boddy's further decision to appoint what in effect were sales representatives 
for the magazine, "agents for its sale will be needed in different places at home 
and abroad". 99 This move was anticipatory of boosting circulation both in the 
UK and abroad until Confidence became "established as a self-supporting 
paper". 10° 
The effect of the 3d. charge was dramatic and immediate. Within two months the 
journal was back in credit, a position it retained for the whole of its period under 
that charge. Nevertheless, almost inevitably, an unwanted concomitant of the 
increase was that the circulation of the magazine began to fall. Boddy nowhere 
admits to this, or gives any actual comparative figures to prove the point, but a very 
strong argument can be adduced to support the case. This argument is based on a 
careful scrutiny of the production and distribution costs of Confidence, both before 
and after the imposition of the 3d. charge in July 1912. 
151 
The following table is a breakdown of production and postage costs for Confidence 
from January 1911 to December 1912. It therefore encompasses the three vital 
phases of the marketing policy adopted by Boddy throughout the entire life of the 
magazine: 
a) phase 1, when it was issued free of charge from April 1908 to 
September 1911 
b) phase 2, from the beginning of the 3d. levy in October 1911 until it 
was dropped in July 1912. 
c) phase 3, the adoption of a 1d. cover charge in July 1912, a price that 
remained unchanged until Confidence went defunct in 1926, after 
141 issues (figures are given for the first six months of this period 
only). 
We therefore have three discrete phases of reasonable time (9,9,6 months respec- 
tively) in which to compare and contrast the effect of varying subscription costs vis- 
a-vis postage and production costs, which must of course be themselves indexed to 
the circulation of the magazine. The figures given are taken from the financial 
statement always printed on page two of each issue of Confidence, and each one is 
monthly in arrears, so refers to the costs of the previous month's issue. 
Date Postage (L. s. d. ) Printing 
January 1911 £7-14- 2 £19- 0- 0 
February £8-18- 3 £19- 0- 0 
March £8- 9- 31/2 £19- 0- 0 
April £7-15- 8 £19- 0- 0 
May £8-15- 0 £19- 0- 0 
June £7-10- 1 £19- 0- 0 
July £6-13- 0 £19- 4- 5 
August £7-11- 4 £20- 3- 6 
September £6- 2- 8 £19-15- 0 
* October £7-14- 1 £19- 0- 0 
November £7- 2- 5 £18- 5- 0 
December £7- 7- 4 £18- 0- 0 
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January 1912 (Page missing) 
February £3- 7- 6 £16-10- 0 
March £4-18- 2 £15- 7- 6 
April £4-12- 01/2 £15- 7- 6 
May £3-19- 3 £15- 7- 6 
June £3-11- 0 £15-13- 7 
July £5-10- 1 £15- 7- 6 
August £5- 8-11 £17-17- 6 
September £5-12- 71/2 £17-17- 6 
October £4-15- 0 £18-11- 0 
November £4-19- 9 £18-11- 0 
December £5- 7- 71/2 £17-17- 6 
* 3d. charge introduced 
** charge reduced to 1d. 
An analysis of these figures suggests the following trends: 
1. The 3d. charge led to a rapid reduction in mailing costs, which suddenly dropped 
to about half of their previous average level. This represented an average 
monthly saving of about £3 10s. Od. on postage costs. Since we know from inter- 
nal evidence that each copy of Confidence cost 1/2d. to post in 1911/1912, the total 
postal savings represent a reduction in mailing of some 3.5 X 240 X2 copies, 
which equals 1,680. This equation assumes that all such copies were mailed out 
individually, and this is unlikely to be the case. In fact, we know from internal 
evidence that in July 1911, "about 2,000 single copies" were posted out individu- 
ally, 10e and bulk mailing to churches and groups of Pentecostals would attract 
preferential rates, and some allowance must be made for this. However, the very 
scattered and diffuse distribution of Confidence abroad suggests that probably 
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most of these were mailed individually, thus offsetting to some extent the sav- 
ings of bulk mailings to groups in the UK. If the effect of an increase in cover 
charge was to reduce mailed circulation, there is no reason why this same effect 
should not also be evident in non-mailed subscriptions, but this cannot be 
demonstrated either way. What is beyond doubt is that Confidence suffered a 
large drop in circulation, probably of the order of at least 1,000 copies. 
2. Further corroboration of this effect may be gauged from the drop in production 
costs of the magazine; from January 1911 to September 1911 these were fairly 
constant at E19. Os. Od. monthly. After the 3d. charge was levied in October 1911 
these costs began to fall, in line with the fall in mailing costs and roughly com- 
mensurate with the reduction already postulated. By June 1912, the production 
costs were only 80% of the pre-3d. charge level., i. e. £15 7s. 6d. compared to £19. 
Os. Od. 
If we then convert this ratio to the known circulation figure of 5,100 in April 
1911, we are left with a figure of 4,080 copies. This correlates closely with the 
assumed reduction of about 1,000 copies deduced from the mailing costs. Slight 
discrepancies can be accounted for by the well known fact that printing costs 
decrease with increasing print runs and the major price component arises from 
typesetting and "make ready", irrespective of the actual press run. 
3. When the 3d. charge was dropped in July 1912, the circulation began to climb 
again, as is evident from the sudden rise in postage and production costs, though 
they never again reached the level of the halcyon days when Confidence was 
published freely. 
It would of course be too facile to suggest that these figures simply bear out the 
obvious fact that when a thing is given away freely, one can dispose of lots of copies. 
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Boddy was clearly struggling to strike the right balance between marketing a mag- 
azine at a level that would not invite personal financial disaster, and yet keeping it 
at a level that was accessible to most Pentecostals. He obviously felt he had struck 
the right balance eventually, as the ld. charge remained unaltered to the final issue 
of the magazine, even though the circulation continued to plummet. The price 
reduction did have two immediate effects, both of which were predictable. Firstly, 
the circulation of Confidence began to pick up, as seen in increased postage and pro- 
duction charges. This increase must be partly attributable to Boddy's decision to 
allow trade terms of 8d. per dozen, sale or return, carriage free to Pentecostal 
assemblies taking at least 12 copies. 102 The journal made further significant pene- 
tration into the strategic North American market, and by the end of 1912 Boddy 
could list eight sales agents scattered around the USA handling orders and sub- 
scriptions for the magazine. '03 
Secondly, the price reduction once again plunged Confidence into its familiar spiral 
of debt. The gains in circulation were not sufficient to offset the rise in production 
and distribution costs, so clearly Boddy had failed to find the crucial formula that 
would balance income against expenditure. By August 1913 the once-familiar pat- 
tern of earnest pleas was again heard: 
The Editor has, during these years, borne the responsibility of adverse 
balances, and has gone on all the time in faith, but he asks the readers 
who receive blessing to share with him this burden (in part). 104 
After pointing out that Confidence was sold "below cost price", Boddy continues: 
The Pentecostal people are limited in number, and mostly not well off. 
We cannot hope for a great increase in our circulation, but we shall be 
thankful for gifts from our readers from time to time, especially when- 
ever the balance is an adverse one. 105 
These comments confirm the mainly proletarian background of most Pentecostals, 
and the fact that Boddy believed the circulation of Confidence had more or less 
peaked. But once again his fears were quickly allayed by the decisive generosity of 
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Cecil Polhill, who wired a gift of £24. Os. Od. from New York, which instantly wiped 
out the deficit. Boddy's relief was almost palpable: 
A beloved well-wisher of "Confidence" has sent a gift which wipes out 
the adverse balance. For this we praise God with thankful hearts. 106 
Thereafter, for the first time for twelve months Confidence went into a small sur- 
plus (2s. 6d. ) and it now seemed possible that, despite being sold at below cost price, 
it could break even and continue its market penetration. It remained in continuous 
credit from February 1914 until September of that year, and then came the great 
reversal in its fortunes that ultimately meant it would be in more or less perpetual 
trouble until its demise in 1926. 
This decisive turning point was of course the outbreak of World War 1 in August 
1914. The magazine quickly suffered a large reduction in direct giving, no doubt 
due to re-appraisal of financial priorities by its readers; this is clearly reflected in 
the operating deficit that soared to £22 13s. 3d. within 12 months of hostilities 
being declared. By November 1915 Boddy was again pleading for help in reducing a 
deficit of £19 10s. 6d. He writes: 
We should be glad if more of our kind friends could help us reduce our 
debt. This sad war time has diverted generous gifts which used to help 
us so much. "Confidence" is supplied below cost price. We trust to the 
generosity of those whom God blesses through its columns. Many are 
poor but all can pray, and some of the least likely are sometimes the 
most generous givers. '07 
Coupled with the disastrous effect of reductions in direct giving were other factors 
directly related to the outbreak of war. The cost of paper soared, and the 
Government placed restrictions on the number of pages allowed in each issue. This 
forced Boddy to both reduce the pagination, and the frequency of publication, of 
Confidence. Boddy makes two direct references to the deleterious effects of war on 
his publishing effort. In April 1918 he warned: 
The cost of issuing "Confidence" has greatly increased. The paper alone 
has risen very much in price. More gifts are needed. 108 
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In the next issue he returns to the same theme thus: 
Paper is very difficult to obtain, and the price is very, very high. The 
printer of "Confidence" sends this message to the Editor. Men are being 
called-up" so that the work of printing is increasingly difficult and 
more expensive. i® 
The printer Boddy refers to was Ralph W. Williams, who printed every issue of 
Confidence throughout its 18-year life. Originally established in 1868 as a book- 
seller, stationer and newsagent business, Williams ran the company from two sites 
in Monkwearmouth, 46 Howick Street and 7 North Bridge Street - the latter being 
the site where Confidence was printed. Williams specialised in commercial and gen- 
eral printing and at the turn of the century his firm was described as "the most 
flourishing business of its kind in the district". 110 
The magazine was printed by the letterpress process, and the effect of conscription 
on the company was twofold. Firstly, there was a severe lack of trained manpower, 
the skills shortage being exacerbated by the seven-year apprenticeship then pre- 
vailing in that sector of the industry. Many printers were being called upon to do 
work of national importance in print production, as well as active service. Secondly, 
the dearth of skills meant excessive overtime rates, and eventually some clamour 
by the printers for higher notional rates as well. " Both these factors conspired to 
increase in actual terms the cost of printing, and Confidence obviously was affected 
by this trend. 
Another, more indirect, corollary of the war years was the enforced ending of the 
annual Sunderland Conventions, which had been held without a break at All 
Saints Church since 1908. These Whitsuntide meetings had been a powerful force 
in establishing Boddy's influence and leadership role within the movement, which 
inevitably waned once the meetings transferred to a London base. As if to com- 
pound the problem, Boddy and Polhill were fiercely patriotic and declared their 
support for the war in no uncertain terms. 112 On the whole, incipient 
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Pentecostalism adopted a pacifist position, many of its earliest leaders registering 
as conscientious objectors, and meeting varying fates for their pains. The war 
therefore precipitated a clash of ideology among Pentecostal believers, causing a 
certain degree of polarisation that weakened the esteem of both Boddy and 
Confidence. Boddy's enforced decision to reduce the frequency of Confidence must 
also be regarded as vitiating its appeal as an organ of Pentecostal news; the lack 
of topicality in a bi-monthly and then quarterly publication meant it adopted a 
much more didactic and weighty tone, while the erstwhile news reports were 
replaced with advance notices of important events such as the London Whitsuntide 
Convention. 
A final blow necessitated by wartime conditions was a new government order com- 
pelling all those subscribers in neutral European countries and the USA to have 
their copies forwarded by a London clearing agent, in this case by W. H. Smith and 
Sons of 186 Strand, WC. This obviously involved extra postage costs, amounting to 
£1 15s. 6d. in December 1916.113 Boddy was again forced to bring this need before 
his readers, "we shall have to ask for more help from all to keep `Confidence' going 
in this war-time". 114 
It seems that a combination of these pressures finally forced Boddy to reduce the 
frequency of the magazine, initially to a bi-monthly from January-February 1917. 
He explains why he did this in an editorial for that issue: 
For 106 months without a break the Editor has been able to bring out 
"Confidence" punctually and regularly. But owing largely to the war, he 
has to announce that the next issue of "Confidence" will not be in 
February, but (D. V. ) in March ... war conditions probably largely account for a heavy adverse balance which does not get completely 
wiped off. The expense of the issue of one number will be a saving to 
some extent ... the copies despatched to neutral countries are now a heavy expense. 115 
However, even this move did not entirely allay Boddy's fears about the fragile 
finances of his magazine. There is some evidence that at this time his whole philos- 
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ophy of faith publishing was being seriously and strenuously challenged; indeed the 
very principle itself seems at stake in an editorial, "The Future of Confidence": 
For the present we shall not issue oftener than once in two months ... we probably will in future issue only if funds are in hand for so doing. The intervals may become greater if expenses increase and gifts do not 
come in in sufficient quantity. ils 
This warning brought the magazine a short respite, with an influx of large gifts 
reducing the January-February 1917 deficit of £30 1s. 11d. to just £4 10s. 8d. by 
September 1917. But Boddy's relief was short-lived, and by the end of 1919 the 
magazine was again seriously in debt, to the tune of £17 Os. 8d. 
These fluctuating fortunes show the increasing tension in Boddy's concept of faith 
publishing. The desire to keep Confidence within the reach of all Pentecostals was 
the very factor that threatened the survival of the magazine, and that kept it in a 
constant spiral of debt and despair. Boddy was rarely outrightly pessimistic, but he 
comes as close to that mood as he ever does in an uncharacteristically gloomy edito- 
rial note in April 1920: 
This is my 121st issue of "Confidence" ... I have however to prepare my readers and friends for the possibility of its cessation. Printing and 
paper are extremely expensive, and our balance often stands on the 
adverse side. 117 
This juncture must be viewed as Boddy's blackest moment in the whole publishing 
history of Confidence, for he proceeds with what is virtually a swan-song for the 
magazine: 
The editor realises however that increasing work in his church and 
parish ... make it altogether more difficult for him to go on with Confidence" and the correspondence it involves. Mrs Boddy also finds it difficult to do what she would like in this matter. 118 
Mary Boddy's deteriorating health - she was crippled with arthritis - meant not 
only that she could contribute less to her role as a leading writer and teacher with- 
in the movement, but added to Boddy's anxiety and evidently pressurised lifestyle. 
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These factors must have coloured his mood when he wrote the above, and there is 
the further possibility that his views on divine healing - by then a central tenet of 
Pentecostal theology - were being seriously undermined by Mary Boddy's continu- 
ing sickness, from which she was never healed. But if, indeed, this experience was 
Boddy's `dark night of the soul', he emerged triumphant, for as he ends his com- 
ments, on almost an afterthought, he was much more positive: 
Having written the above, the Editor must ask his readers to bear with him. He is not able to say whether the next issue will be the last, or 
whether it will go on as before. He must be guided by the leading given 
through various conditions. 119 
The response to Boddy's pleas was as immediate as it was predictable. With charac- 
teristic generosity, Cecil Polhill donated the sum of £25. Os. Od., which brought the 
magazine back into profitability and a surplus of £6 16s. 11d. 120 Boddy's attitude 
was completely transformed by this and other tokens of help, writing: 
Referring to the mention of the possibility of discontinuing 
"Confidence", very helpful appreciations have reached the editor from 
many at home and abroad. He thanks those encouraging friends very 
warmly. He now intends to continue to issue "Confidence" as he is able, 
and unless the means to do so fail. 121 
With this minor crisis out of the way, a period of relative tranquillity followed, 
although the magazine continued to publish in almost permanent debt, showing a 
small surplus in only three of its next 18 issues. 122 In fact, more than two years 
passed before Boddy made any further appeal for funds - in October 1922 - and it 
needs to be considered why such a long period elapsed without any further appeals, 
even though the magazine was publishing at a heavy loss. Boddy's more relaxed 
attitude was probably due to his continuing links and friendship with Cecil Polhill, 
who may have given personal undertakings to offset any losses incurred by the pub- 
lication of Confidence. Although Polhill's main area of interest was foreign missions, 
especially in China and Tibet, to which he had donated £8,450 between 1920 and 
1924,123 he cannot have been unaware of the strategic importance of keeping 
Confidence afloat, even though he was editing and publishing his own missionary 
magazine, Fragments of Flame ,a four-page news-sheet, from 1908. 
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An indication of the crucial role Polhill's wealth played in sustaining Confidence can 
be demonstrated from the large sums of money he subsequently contributed to off- 
set the adverse balances of the magazine. Between January 1921 and November 
1924 Polhill made 14 donations, totalling £169 10s Od. The level and regularity of 
these gifts suggests a firm commitment on Polhill's part to keeping Confidence 
viable, and helps to explain why Boddy made no further appeal for funds until 
October 1922, when he simply records: 
The Editor regrets that shortage of "Confidence" funds has compelled 
him to leave over much valuable matter. This issue is reduced in conse- 
quence by four pages. He hopes that special gifts will enable the next 
issue to go back to the original size. 124 
The necessity for printing this smaller 16-page issue can be traced to the large cur- 
rent deficit of £23 9s. 2d., and also the fact that, unusually, there had been no gift 
from Polhill recorded in the period from July to October 1922. The reason for this 
omission almost certainly lies in the fact that in July 1922 Polhill had begun a long 
journey to China, via Canada and Japan, to visit his daughter Kathleen (then Mrs 
Funnel) and PMU missionaries working on the field. 125 Polhill was out of the UK 
until May 1923,126 and it is possible that he was so absorbed in his travel plans, and 
problems arising en route, that he simply forgot the needs of the magazine, or was 
unable to cable money back to the UK. 
That this period was proving one of severe financial embarrassment for the 
Pentecostal cause generally is further evidenced in the enforced closure of the 
PMU's Women's Training Home in July 1922. Boddy noted: 
The Council of the PMU much regret that, owing to a serious deficit in 
their income, they are compelled to close their Women's Training Home 
(which has been carried on in London together with the Men's Training 
Home since 1909), and for the same cause they are unable to continue 
the maintenance of the Men's Training Home. 127 
The PMU had, in fact, witnessed a catastrophic fall in its income, from £5,098 2s. Od. 
in 1921 to £3,78010s. 1d. in 1923. Accordingly, the Men's Training Home was trans- 
ferred, contents and all, to the superintendency of Howard Carter, who purchased 
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all the furniture outright for the sum of £125. Thereafter, the school became his 
personal property, and played a significant role in the training of ministers for the 
Assemblies of God denomination for many years. 128 
The PMU's missionaries on foreign fields were clearly suffering similar financial 
stringency. In January 1923 they were receiving only two-thirds of their usual 
allowances, 129 and a plaintive letter in Confidence from one of the PMU's workers in 
China, D. F. Williams, indicated the scale of their problems: 
We still need much more to meet or cope with the demands of this work 
... 
funds are needed to do this ... if we could only present to you the 
need as we see it I am sure you would not willingly withhold from giv- 
ing and praying. 130 
The reasons for this radical fall-off in support for Confidence and the work of the 
PMU in general must be linked to a number of causes, some of which have already 
been delineated. The main one was the evident weakening of Boddy's and Polhill's 
influence within the revival. Polhill was spending long periods abroad supervising 
missionary activities, and was therefore to some extent out of touch with grass 
roots activity. Both his and Boddy's Anglicanism was causing problems, specifically 
their practice of infant baptism, and their fiercely patriotic stand during the war 
had alienated many Pentecostals. 
Furthermore, it is not inconceivable that Boddy resented the registration of many 
Pentecostals as conscientious objectors, particularly as his own son, James, had 
been shot down in action over France in 1917. The resulting leg amputation severe- 
ly blighted his subsequent career, and he hovered between life and death for several 
months. 131 Also, during the 1920s Boddy's hitherto robust health was weakening, 
and the strain of nursing his wife through severe arthritis must have been exacting 
a heavy toll. Eventually these factors, compounded by the insalubrious surround- 
ings of his parish, necessitated a move to the quieter and healthier parish of 
Pittington, about six miles from Durham, in 1922.132 
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FOLLOWING PAGE 
Plate no. 3-A. A. Boddy (left) and Cecil Polhill, partners and pioneers in 
Pentecostal publishing in Britain, 1908-1926. Photograph taken in May 1911. 
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Meanwhile, the formation of Pentecostal denominations such as Elim and 
Assemblies of God, which had their own magazines, and the conviction in some 
quarters that Boddy and Polhill were not Pentecostal enough, inevitably led some 
readers to transfer support to other movements and publications. By 1924, when 
the Assemblies of God movement was officially constituted, the role of Confidence 
was virtually otiose. Boddy had obviously anticipated the imminent demise of his 
journal, based on its continuing uneconomic situation and the emergence of other 
rival publications. Writing in 1923 he warns the readers of Confidence: 
This may be the last issue of "Confidence". The reason will be seen in 
the balance sheet above with its adverse balance ... 
if a handsome gift 
of £20 had not come at this time, the present issue could not have 
appeared. Friends are asked to pray about the continuance of 
"Confidence". 133 
The £20 gift referred to above was sent direct from China by Cecil Polhill, suggest- 
ing he had heard or read of the serious plight of the magazine, and underlines once 
again how the fortunes of Confidence were inextricably linked to Polhill's generosi- 
ty. But even that gift did not completely allay Boddy's fears that the ministry of 
Confidence was drawing to a close, for in the same issue he writes: 
At the present there are Pentecostal papers published by Pastor Saxby, 
and by Elim workers at Belfast, and by American friends. It may be 
that the time is approaching when "Confidence" shall have completed 
the special work which it was raised up to fulfil. 134 
Boddy worried needlessly about the effect of A. E. Saxby's Things New and Old. 
First published in April 1921, its influence within Pentecostalism waned when 
Saxby, a former Baptist minister, adopted the teaching of Universalism - the belief 
that ultimately all men would be saved. 135 But things were quite different with the 
official organ of the Elim church, the Elim Evangel. First published from Belfast in 
December 1919, it transferred to the first Pentecostal printing site in the UK, the 
Elim Publishing House, at Park Crescent, Clapham, London, which opened on 
Easter Monday, 1924. The Elim Evangel posed a significant threat to Boddy's domi- 
nance in the world of Pentecostal publishing because of its close links with the out- 
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standing leaders of the revival - men of the calibre of George and Stephen Jeffreys, 
Thomas Hackett, John Leech, E. C. Boulton, E. J. Phillips and William Henderson, 
to name but a few. The establishment of Elim's publishing house must be seen 
therefore, as a significant factor in the subsequent decline of influence of Boddy's 
own publishing enterprise, Confidence. 
Zb a person of Boddy's evident acumen, it must have been painfully obvious that 
the magazine would soon be defunct. Between July 1923 and December 1924, it 
held on by a slender thread, and the three appeals for help during this period 
became ever more muted, the final one simply stating: 
LAST ISSUE OF "CONFIDENCE". This may be the last issue of 
"Confidence" or the last for a long time. The subscription gifts are not 
now sufficient, and we do not wish to run into any heavy debt. No 
money is returned, as it is all expended as it comes in, and no future 
issue is guaranteed. 136 
Despite Polhill's continuing support, the magazine was printing ever-shortening lists 
of subscribers names, and further evidence that the circulation was plummeting is 
given in a comparison of the postage and despatch costs printed by Boddy. For the 
whole of 1923, the postage and despatch rates for Confidence were £6 15s. Od. per 
issue. In January 1924 this figure fell to £3 10s. Od., and for the rest of the year to £3 
per issue. For the penultimate issue in May 1925 the postage figure fell again, to just 
£2, and for the final undated copy of 1926 no separate figure is stated, but we are told 
the combined costs of printing and despatch were "between £10 and £11". 137 
Since the equivalent combined figure for the penultimate issue was £16 it follows 
that a direct comparison can be made between the total costs involved in producing 
the final two issues. From this cost comparison, a reasonable approximation of the 
corresponding drop in circulation can be estimated, and this is calculated as follows. 
In 1925 the postage rate for Confidence was still 1/2d. per copy, which means that at 
least 960 copies were being mailed out if assumed to be all at the single rate. Any 
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reductions for bulk mailing would of course increase the figure. By the final issue of 
1926, the total despatch and production costs had fallen to about 65% of the 1925 
issue. Taking into account the disproportionate effect of printing costs, this figure 
converts to about 75% of the actual circulation in 1925. On the assumption that 
most copies were mailed out rather than distributed locally or by hand, say 75%, we 
can postulate a circulation of about 1,250 copies in May 1925, and around 940 in 
1926. At these levels it must have been operating at a massive loss, and could not 
therefore be sustained in the face of continually decreasing financial support. In a 
gesture characteristic of his generous spirit, Boddy advertised the publication of the 
two magazines that undoubtedly killed off his own journal. In May 1925 he noted: 
"THE ELIM EVANGEL" The first May issue is very thrilling ... read- ers should send 3d. in stamps for a copy. 138 
However, there was a more terse welcome for the Assemblies of God magazine: 
"REDEMPTION TIDINGS" is issued quarterly. Editor, Mr J. Nelson Parr. 139 
Redemption 71dings had in fact commenced publication in July 1924, and the differ- 
ence in tone may be attributable to Boddy's disapproval of the way the PMU had 
been absorbed into the Assemblies of God denomination. He had also clashed with 
leading AOG members such as Smith Wigglesworth on the setting up of denomina- 
tions within the Pentecostal revival as early as 1922, whereas his relationship with 
both the Jeffreys brothers had always been cordial. 140 
It was well over a year before Boddy could produce his final issue, and even then 
there is no hint that he regarded the magazine as defunct. Only £9.5s. 10d. in gifts 
had trickled to his new vicarage at Pittington between May 1925 and issue no. 141, 
undated but certainly prior to 9 October 1926.141 Even this minuscule amount 
seems to have galvanised Boddy's faith, leading him to write: 
The editor of "Confidence" affectionately greets his readers near and far. He has been encouraged by the gifts entrusted to him to venture upon 
another issue of this paper. It goes forth with the prayer that again it 
may be a blessing to many. 142 
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FOLLOWING PAGES 
First issues of the denominational magazines Elim Evangel (Elim) and Redemption 
2Idings (AOG), publications which probably accelerated the declining circulation of 
Confidence magazine. 
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JUDGE. NOT - W. r. Liver,. o 
Judge not ; thy finite mind is weak ; 
1 hou canst not balance justice's scales, 
Nor weigh the inanimate universe ; 
Much less, then, judge thy fellow man. 
How canst thou read the motives of 
His heart, or separate his errors 
And his blundering rhimakes 
From evil purposes and acts 
That which seemed a withering curse 
May ha\ e left his lips a blessing, 
Breathed upon the wings of prayer. 
Or if thou knewest that his deeds 
\1 , re wr' nc. shouldst thou judge hastil 
How+ canst thou tell the battles fought, 
Or 'Kainot what odds he met defeat, 
Or sound temptation's fiere flood, 
Or count the Ieegion, which encamped 
In dread array against his soul 
Thou who ha, t never met the tempter 
Face to face, and felt the floods about 
l'l feet, if thou hadst wrestled with 
The powers of night, as he has done, 
Perchance thou, too, had fallen. 
Judge not ; thou art so liable to err 
Thr mists of time so blur thy sight 
Thou seest dimly at the best, 
And that which seems so clear to thee, 
Viewed from thy' point of vantage ground, 
If seen within thy brother's sphere 
Might prove to be so different. 
Judg, not : or if you judge at all, 
Then judge in love and charity. 
Judge with the heart, and not the head 
The impetuous heart is often 
Truer than the calculating mind. 
Thy heart cloth plead against thy will 
Thy heart is right, thy judgment wrong. 
judge others as you judge yourself 
Or as you would that others should, 
The measure of your judgment 
Give again. Judge as you would when time, 
Has sundered far and continents 
Have come between. Judge as you s%ould 
When on the pulseless breast the 
Silent hands are folded, and Death 
Has sealed the past and Charity 
Keeps silent vigil o'er the tomb. 
Why will you judge ? Life is so short ; 
And soon before the " bema " of the Christ 
We all shall stand, to judgment called 
Forgive and love, 'tis better far ; 
Leave judgment to Omniscient God. -Sel 
Atkinson & Pollitt, Printers, Kendal. 
Once again, Boddy drew attention to the existence of the rival Redemption 17dings 
magazine, but the chief purpose in that was probably simply to draw attention to 
the fact that it "gives reports from the PMU missionaries". 143 Even to the last issue 
then, Boddy retained his pastoral care and concern for those who had sailed to dif- 
ferent lands via an organisation he had helped to create. Although publication of 
Confidence then ceased abruptly, its final issues still testify to the indomitable, 
dogged spirit of faith and vision, plus pastoral care, that had been evident since the 
halcyon days of April 1908, when Confidence began publication. 
Given the vicissitudes through which the magazine passed, it is amazing that it 
survived as long as it did. Beset by almost perpetual financial problems, it does of 
course raise questions as to the soundness of Boddy's philosophy of "faith publish- 
ing", and as to whether his somewhat sanguine view of that enterprise was fully 
vindicated. Boddy seems to have under-estimated the harsh realities of economic 
life, the increasing competition from other magazines, and the shift in focus within 
British Pentecostalism from highly gifted individualised charismatic leadership to 
the less flexible but economically sounder publishing basis of the emerging 
Pentecostal denominations. 
However in the final analysis it is perhaps fairer to judge the success of Confidence 
by criteria other than the purely economic, and it is to a consideration of those 
other equally vital features that we now turn. 
168 
NOTES - CHAPTER FOUR 
1. M. Robinson, "The Charismatic Anglican, Historical and Contemporary, a comparison 
of the life and work of Alexander Boddy (1854-1930) and Michael C. Harper", M. Litt. 
thesis, University of Birmingham, 1976. 
2. Notably in Donald Gee, These Men I Knew, Nottingham: AOG Publishing House, 
1965. 
3. Michael Harper, As at the Beginning, Hodder and Stoughton, 1965, p36. Harper also 
errs in asserting that Boddy's work The Laying on of Hands was "his only religious 
book" (ibid). 
4. For example, the Assemblies of God Constitution disavows clerical titles, priestly 
attire, and the display of academic qualifications. These recommendations are largely 
flouted throughout the movement, even at the highest level. 
5. Controversy over issues such as infant baptism and pacifism loomed large in the early 
clashes between Anglicans and Pentecostals. 
6. Carl Brumback, Suddenly ... from Heaven, A History of the Assemblies of 
God, 
Springfield, Missouri: Gospel Publishing House, 1961. 
7. Although R. D. Massey, uncritically following Robinson, errs in asserting that Boddy 
came to repudiate the doctrine of initial evidence. The quotation adduced by Massey 
does not come from Boddy, but from W. T. Dixon. c. f. Massey, "Sound and Scriptural 
Union", p. 229 with "About Tongues", Confidence, vol. 7, no. 2, February 1914, pp. 
26-28. 
8. This evidence is given in more detail in Massey, op. cit. pp. 229-230. 
9. Jane Boddy, "Alfred Alexander Boddy, 1854-1930", typed MS, n. d. (c. 1969), passim. 
10. Letter from D. W. Cartwright to author, 13 August 1992. 
11. A. A. Boddy, "The Third Volume of Confidence", Confidence, vol. 3, no. 1, January 
1910, p. 12. 
12. Robinson, op. cit., especially pp. 14-37. I am indebted to Robinson's dissertation for 
much of the background detail on Boddy in this work. 
13. A. A. Boddy, "Some Sacred Memories", Confidence, vol. 7, no. 2, February 1914, p. 23. 
14. Ibid. p. 24. 
15. A. A. Boddy, "From Sunderland to Pittington", Confidence, vol. 16, no. 132, 
January-March 1923, p. 66. 
16. Jane Boddy, op. cit. p. 1. 
17. A. A. Boddy, "Brief Items", Confidence, vol. 1, no. 5, August 1908, p. 14. 
18. The only missing book is By Ocean, Prairie and Peak (1896) the sole UK copy of which 
was destroyed in a bombing raid on the British museum in World War 2 (Robinson, 
op. cit. p. 9). However, the Library of Congress does have a copy of that work. 
19. A. A. Boddy, "The Writer's Testimony", Confidence, vol. 2, no. 4, April 1909, p. 98. 
20. Ibid. . 
21. Ibid. 
169 
22. Jane Boddy, op. cit. p. 5. 
23. The Works of T. B. Barratt, New York and London: Garland Publishing, 1985, pp. 
159-160. 
24. G. H. Lang, The Earlier Years of the Modern Ton'ues Movement, Florida: Conley and 
Schoettle Publishing Co. Ltd, 1985, p. 50. Pollock 's repudiation of his experience came 
after Reader Harris had delivered a blistering attack on the gift of tongues, calling it 
"a satanic counterfeit" (Robinson, op. cit., p. 63). 
25. Boddy even invited well-known opponents of Pentecostalism, such as Graham 
Scroggie, to write for the magazine. c. f. G. Scroggie, "Is the Bible Inspired? ", 
Confidence, vol. 2, no. 4, April 1909, pp. 82-84. Scroggie was the minister of Bethesda 
Baptist Church, Sunderland, and doubtless his congregation was affected by the 
activities at All Saints Church. 
26. T. M. Jeffreys, "News from Monmouthshire", Confidence, vol. 1, no. 1, April 1908, 
p. 13. 
27. Early Pentecostal literature posited a strong link between the restoration of long-lost 
charismatic gifts and the imminent return of Jesus Christ to earth. 
28. A. A. Boddy, "Our First Number", Confidence, vol. 1, no. 1, April 1908, p. 3. 
29. Ibid. 
30. A. A. Boddy, "News of Pentecost", Confidence, vol. 1, no. 1, April 1908, p. 5. 
31. The texts were Proverbs 3.26 and 1 John 5.14,15. 
32. Confidence, vol. 1, no. 1, April 1908, p. 20. 
33. The 1d. charge was first levied in May 1912. 
34. Robinson, op. cit., p. 65. 
35. "Offerings for Printing", Confidence, vol. 1, no. 2, May 1908, p. 19. 
36. A. A. Boddy "The Third Volume of Confidence", Confidence, vol. 3, no. 1, January 
1910, p. 12. 
37. "Ready for the Post Office Van", Confidence, vol. 4, no. 8, August 1911, p. 192. 
38. D. W. Cartwright, "Everywhere Spoken Against", passim. 
39. Boddy dropped the geographical limitation in November 1911 when Confidence was 
announced as "a Pentecostal paper for Great Britain and other lands", (front cover). 
40. A. A. Boddy, "The Pentecostal Movement", Confidence, vol. 3, no. 8, August 1910, 
p. 196. 
41. S. Slingerland, "East Africa", Confidence, vol. 1, no. 3, June 1908, p. 23. 
42. M. Abrams, "India", Confidence, vol. 1, no. 3, June 1908, p. 4 (of supplement). 
43. e. g. Boddy admits he was completely duped by two young soldiers over the famous 
Angels of Mons appearances, c. f. A. A. Boddy, "On the side of the angels", Confidence, 
vol. 12, no. 2, Apnl-June 1919, pp. 21-22. 
44. Lang, Earlier Years, p. 45. 
45. No major study exists on Polhill. He is included briefly in John Pollock's The Cambridge 
170 
Seven London: IVF, 1955, pp. 35-50,109) but no mention whatsoever is made of his 
Pentecostal activities. ' Some fuller biogra, phical detail is given by Peter Hocken in 
"Cecil H. Polhill - Pentecostal Layman , 
Pneuma, vol. 10, no. 2, Fall 1988, pp. 
116-140. 
46. Victory was published from Bournemouth, and ran for 16 issues from April 1909-1916. The 
first six issues totalled 25,000 copies. (Victory, no. 7, May/June 1910, p. 7). By the tenth 
issue the circulation had risen to 10,000 copies, but the magazine was already heavily in 
debt. ("Important Notice", Victory, no. 10, p. 12, n. d. but c. 1911). 
47. The Overcoming Life (Later re-named Omega and the Overcoming Life) was issued 
from January 1909 to July 1910, when the untimely death of H. E. Cantel left a large 
debt to the printer. Cantel died, aged 45, after refusing medical aid for peritonitis. c. f. 
A. A. Boddy, "Pastor Cantel at Rest", Confidence, vol. 3, no. 9, September 1910, 
pp. 204-208 for fuller details. 
48. The Spirit of Truth was published irregularly from Emsworth, Hants, from 
1908-1910. 
49. Fragments of Flame (in October 1911 renamed Flames of Fire) was first published by 
Polhill early in 1908, and appeared irregularly until the dissolution of the PMU in 
1925, c. f. Confidence, vol. 1, no. 7, October 1908, p. 90 for the first mention of this 
paper. 
50. J. E. Worsfold, The Origins of the Apostolic Church in Great Britain, Wellington: 
Julian Literature Trust, 1991, introduction p. xxvi. 
51. This is probably due to the fact that Saxby was already a well-known Baptist minis- 
ter and Bible teacher when he launched his magazine. The articles in Things New 
and Old are pitched at a much deeper theological level than most rival magazines. 
The journal had reached a circulation of 2,500 copies by June 1922 (c. f. Things New 
and Old, vol. 2, no. 2, April 1922, p. 12). 
52. Lang, op. cit. p. 4. 
53. A. A. Boddy, "Pittington News", Confidence, no. 141,1926, p. 170. 
54. A. A. Boddy, "The Lighthouse at Roker", Confidence, vol. 5, no. 12, March 1912, p. 66. 
55. A. A. Boddy, "Divine Necrosis", Confidence, vol. 1, no. 9, December 1908, p. 7. 
56. A. A. Boddy, "The Holy Ghost for Us", Confidence, vol. 5, no. 1, January 1912, p. 11. 
57. Ibid., p. 21. 
58. A. A. Boddy, "Faith Healing", Confidence, vol. 3, no. 1, January 1910, p. 15. 
59. A. A. Boddy, "Health in Christ", Confidence, vol. 3, no. 8, August 1910, pp. 177-178. 
60. A. A. Boddy, "Born from Above", Confidence, vol. 2, no. 4, April 1909, p. 95. 
61. Ibid., p. 98. 
62. A. A. Boddy, "The Pentecostal Movement", Confidence, vol. 3, no. 8, August 1910, p. 
195. 
63. A. A. Boddy, "News of Pentecost", Confidence, vol. 1, no. 1, April 1908, p. 5. 
64. "Ecclesiastical Intelligence", The 7Imes, 18 May 1910, p. 4. 
65. "General Booth's brother in law at the Pentecostal Convention", Daily Mirror, 8 June 
1911, p. 6. 
171 
66. The early issues of Confidence record the attendance of such notables as the Jeffreys 
brothers, Smith Wigglesworth, Stanley Frodsham, John Leech, Thomas Myerscough 
and John and Howard Carter. From abroad came T. B. Barratt (Oslo), and Pastors 
Polman (Amsterdam), Paul (Berlin) and Meyer (Hamburg). 
67. A. A. Boddy "News of Pentecost", Confidence vol. 1, no. 1, April 1908, p. 5. 
68. Ibid. 
69. A. A. Boddy, "The Pentecostal Movement", Confidence vol. 3, no. 8, August 1910, p. 196. 
70. A. A. Boddy, "Confidence - Our first number", Confidence vol. 1, no. 1, April 1908, p. 
3. 
71. Ibid. 
72. The short doctrinal statement was first carried as a preface to Confidence, vol. 3, no. 
4, April 1911, p. 75. 
73. A. A. Boddy, "Words of Warning", Confidence, vol. 1 no. 1, April 1908, p. 3. 
74. Ibid. 
75. A. A. Boddy "A Tree of the Lord's Planting", Confidence, vol. 2, no. 5, May 1909, p. 112. 
76. Ibid. 
77. A. A. Boddy, "The Pentecostal Movement", Confidence, vol. 3, no. 8, August 1910, p. 195. 
78. A. A. Boddy, "Sister Bertha Oakes", Confidence, vol. 1. no. 1, April 1908, p. 16. 
79. "Offerings for Printing", Confidence, vol. 1, no. 2, May 1908, p. 19. 
80. A. A. Boddy, "Confidence - Our first number", Confidence vol. 1, no. 1, 
April 1908, p. 3. 
81. A. A. Boddy, "Gertie's Pentecost", Confidence, vol. 1, no. 2, May 1908, p. 18. The 
imagery of the "Latter Rain" is taken from Joel 2.28ff. The Latter Rain movement of 
the mid-1940s was an important precursor of the present Charismatic renewal. c. f. 
R. N. Riss, "The Latter Rain Movement of 1948", Pneuma 4 (Spring 1982) pp. 32-45 
for fuller details. 
82. Confidence, vol. 1, no. 1, April 1908, p. 20. 
83. A. A. Boddy "The New Method", Confidence, vol. 3, no. 11, November 1911, p. 252. 
84. A. A. Boddy "Price of Confidence Reduced", Confidence, vol. 4, no. 6, June 1912, p. 135. 
85. "Bound Volumes of `Confidence' for 1911" Confidence, vol. 4, no. 1, January 1912, p. 12. 
86. A. H. Halsey, Trends in British Society Since 1900, (1972), p. 121. 
87. "Other Pentecostal Papers in Great Britain", Confidence, vol. 3, no. 3, March 
1910, p. 61. 
88. A. A. Boddy, "The Cost of Confidence", Confidence, vol. 3, no. 8, August 1910, p. 174. 
89. Ibid. 
90. "On Thinner Paper", Confidence, vol. 2, no. 11, November 1909, p. 254. 
91. "Three Shillings a Year", Confidence, vol. 3, no. 12, December 1910, p. 284. 
92. Ibid. p. 285. 
172 
93. "Pentecostal Items", Confidence, vol. 4, no. 4, April 1911, p. 89. 
94. "A Plea for Confidence", Confidence, vol. 4, no. 6, June 1911, p. 133. 
95. Ibid. 
96. "Pentecostal Items", Confidence, vol. 4, no. 7, July 1911, p. 164. 
97. This was printed on page 24 of that issue . 
98. "An Important Change", Confidence, vol. 4, no. 10, October 1911, p. 218. 
99. Ibid. 
100. Ibid. 
101. "Ready for the Post Office Van", Confidence, vol. 4, no. 8, August 1911, p. 192. 
102. "Confidence reduced to one penny per month", Confidence, vol. 5, no. 6, June 1912, p. 
122. 
103. A. A. Boddy, "Confidence in USA", Confidence, vol. 5, no. 11, November 1912, p. 258. 
104. "Needed gifts for `Confidence' funds", Confidence, vol. 6, no. 8, August 1913, p. 163. 
105. Ibid. 
106. "Gifts for `Confidence' fund", Confidence, vol. 6, no. 9, September 1913, p. 180. 
107. A. A. Boddy, "About Confidence", Confidence, vol. 8, no. 11, November 1915, p. 211. 
108. "Confidence subscription gifts from January 12th to April 12th", Confidence, vol. 11, 
no. 2, April-June 1918, p. 18. 
109. "Pentecostal Items", Confidence, vol. 11, No. 3, July-September 1918, p. 55. 
110. An Illustrated Guide to Sunderland and District, Macdonald, 1898, p. 40. 
111. I am indebted for this information to Mr Sidney Higgins, who worked in the 
Sunderland printing industry for over fifty years, and knew the printing site and com- 
pany where Confidence was produced. 
112. Polhill had served as a 2nd Liet. in the Bedfordshire Yeomanry in 1880, and in the 
2nd Dragoon guards in 1881. He invariably ended his Sion Hall Conventions with the 
singing of the National Anthem. (Hocken, op. cit. p. 117). Boddy's son, Flight Liet. J. 
A. V. Boddy, was invalided out of active service after being shot down over France in 
November 1917 (Confidence, vol. 11, no. 2, April-June 1918, p. 33). Note that Jane 
Boddy wrongly gives the year as `1916' - doubtless due to the large time gap between the event and her recollections to Martin Robinson. 
113. "Pentecostal Items", Confidence, vol. 9, no. 12, December 1916, p. 196. 
114. Ibid. 
115. "No `Confidence' issued until March", Confidence, vol. 10, no. 1, January-February 
1917, p. 6. 
116. "The future of `Confidence', Confidence, vol. 10, no. 2, March-April 1917, p. 22. 
117. "The future of `Confidence', Confidence, vol. 13, no. 2, April-June 1920, p. 24. 
118. Ibid. 
173 
119. Ibid. 
120. " `Confidence' Subscription gifts for last Three Months", Confidence, vol. 13, no. 3, 
July-September 1920, p. 34. 
121. Ibid., pp. 43-44. 
122. These were in October-December 1921, January-March 1922 and May 1925. 
123. Hocken, op. cit., p. 137. 
124. "Pentecostal Missionary Union", Confidence, Vol. 15, no. 4, October-December 1922, p. 
58, (issue no. 131). 
125. Details of Polhill's journey were given in Confidence, vol. 15, no. 130, July-September 
1922, p. 44. 
126. "The Whitsuntide Convention", Confidence, vol. 16, no. 133, April-June 1923, p. 83. 
127. `The Pentecostal Missionary Union", Confidence, vol. 15, no. 130, July-September 1922, p. 44. 
128. These figures are given by Massey, "Sound and Scriptural Union", pp. 245,264, (n. 19). 
129. "The Pentecostal Missionary Union", Confidence, vol. 16, no. 132, January-March 
1923, p. 74. 
130. Ibid., p. 75. 
131. Ibid., p. 62. 
132. Ibid., p. 63. 
133. Ibid., p. 62. 
134. Ibid. 
135. Donald Gee, who sat under Saxby's ministry during the war years, retained a strong 
affection for him, although writing against his views c. f. "Human Destiny - An Open Letter by Pastor Donald Gee", Elim Evangel, vol. 5, no. 2, February 1924, pp. 35f, 
and his "Seven reasons for rejecting the doctrine of Ultimate Reconciliation", 
Redemption Tidings, vol. 3, no. 11, November 1927, p. 2. For details of the influence of 
Saxby, c. f. J. Carter, Donald Gee-Pentecostal Statesman, Nottingham: AOG 
Publishing House, 1975, pp. 20-22, and C. Whittaker, Seven Pentecostal Pioneers, 
Marshall Morgan and Scott, 1983, p. 85. 
136. ; Items of Interest", Confidence, vol. 17, no. 139, November-December 1924, p. 150. 
137. "Subscription gifts since last issue", Confidence, vol. 19, no. 141,1926, p. 170. 
138. "Items of Interest", Confidence, vol. 18, no. 140, May 1925, p. 162. 
139. Ibid. 
140. Although Boddy continued to publish Wigglesworth's articles right up to the penulti- 
mate issue. c. f. Smith Wigglesworth, "Ever Increasing Faith", Confidence, vol. 18, no. 
140, May 1925, pp. 163-166. 
141. The reason for suggesting this date is adduced on p. 128. 
142. "Pittington News, etc", Confidence, vol. 19, no. 141,1926, p. 170. 
143. "The PMU", Confidence, vol. 19, no. 141,1926, p. 176. 
174 
CHAPTER FIVE 
The Theology of "Confidence" - 
The New Birth and Spirit baptism 
The previous chapter highlighted the publishing history of Confidence throughout 
its eighteen-year life, indicating that the main reason it survived so long was the 
undoubted financial generosity of Cecil Polhill. In this respect its fortunes were 
absolutely parallel with so much other missionary-type activity based on "faith- 
lines". Ultimately, these types of activity turn out to depend for their very existence 
on the magnanimity of supporters, and so it could be argued that there is a certain 
degree of tension implicit in the concept. 
However, even if it is conceded that in this respect Boddy's vision for a self-supporting 
magazine proved to be an ignis fatuus, in other more important respects his vision 
was entirely vindicated. This chapter therefore looks at the ways in which Confidence 
influenced the theological thinking of early twentieth century Evangelicalism. In so 
doing, the journal challenged existing concepts about the Spirit, and developed a 
specifically Pentecostal' viewpoint on a number of ethical, moral and religious issues. 
A number of preliminary issues need to be considered when evaluating the overall 
contribution of Confidence to Christian life and thought in Britain, and indeed fur- 
ther afield. Firstly, because Confidence was the first of its genre in Britain, it broke 
new and unfamiliar ground in a way that none of its successors could do. It has 
already been shown that Boddy's pilgrimage to Pentecostalism was a long and tor- 
tuous route, and that his was very much a "voice crying in the wilderness" for sev- 
eral years both before and after the events of 1907 in Sunderland. In the sense of 
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being a precursor, therefore, he aroused controversy and dissent in a way that is 
typical of any trail-blazing activist. 
A corollary of this originality is that one should expect to find, within the pages of 
Confidence, a high degree of development and doctrinal flux in the early years of 
the movement. It is imperative to bear in mind that Pentecostalism qua 
Pentecostalism originated from within the framework of spiritual experiences, 
rather than theories, of the Spirit. The theological formulations arose later, indu- 
bitably shaped by the nature of the experiences themselves, and to some extent 
these gestalten were interpolatory rather than extrapolatory. Even though it will be 
shown that Boddy had been veering towards a `Pentecostal' outlook for at least 10 
years prior to his Spirit baptism, his own views were liable to a good degree of 
change and flexibility, and he appears to have been very open to argument on a 
number of important tenets of Pentecostal doctrine. He was also very susceptible to 
the views of Continental Pentecostals, especially in Germany and Holland, and 
their own contribution to the doctrinal positions adopted in Confidence needs ade- 
quate evaluation and acknowledgement. 
It should not be surprising, therefore, that it took some three years before an 
agreed doctrinal position could be printed in Confidence, and that even that state- 
ment was essentially a brief delineation of doctrines found in most contemporary 
holiness sects, apart from a brief reference to "divine healing and health". The com- 
plete statement of belief first appeared in April 1911, and reads: 
"Confidence" advocates an unlimited salvation for Spirit, Soul and 
Body; the honouring of the Precious blood; identification with Christ in 
Death and Resurrection etc.; Regeneration, Sanctification; the Baptism 
of the Holy Ghost; the Soon-Coming of the Lord in the air (1 Thess. 
iv. 14); Divine Healing and Health, (Acts iv. 13). 1 
The absence of `tongues' from this list must be regarded as significant, especially as 
it was the one original contribution of the Pentecostal movement to earlier holiness 
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theology. Its absence is perhaps best explained by reference to the fact that at this 
time there was still considerable diversity of opinion within the fledgling movement 
as to both the nature and purpose of glossolalia, particularly with regard to its rela- 
tionship to Spirit baptism. The leaders of Continental Pentecostalism - particularly 
Pastors Barratt, Paul, Polman, Humburg and Friemel - had divergent views on the 
subject, and it seems highly likely that Boddy and his European counterparts had 
reached no definitive conclusion on the matter. Possibly for the sake of unity, there- 
fore, different views were accommodated in the interests of brotherly love, and a 
desire to propagate the Pentecostal message more widely. If this scenario is correct, 
Boddy's statement of belief must represent the irreducible minimum of consensus 
found amongst the Pentecostal founders. Accordingly, it is from within that theolog- 
ical framework that the didactic and polemical ministry of Confidence should be 
evaluated. 
The methodology adopted in this chapter is therefore to take Boddy's statement of 
belief as a framework for outlining and discussing how Confidence expounded the 
emerging Pentecostal doctrines. There are several reasons why this approach has 
been adopted: 
1. It allows the material presented in Confidence to be abstracted conceptually 
and systematically, and therefore able to speak for itself in its contemporary 
Sitz im Leben. 
2. It prevents the imposition of false or contrived interpretive grids upon the 
activities and beliefs of the early Pentecostals. 
3. The exposition of basic doctrines also allows for a full discussion of other tangen- 
tial and peripheral beliefs that, taken alone, would lack coherence and congruity. 
For example, although Boddy's statement of belief lacks any reference to speak- 
ing in tongues, it would be inconceivable to discuss the teaching of Spirit bap- 
tism without recognising the integral role of that practice within Pentecostal 
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theology. Similarly, any discussion about the teaching of Confidence regarding 
divine healing and health would inevitably throw up issues regarding the role of 
medical aid, even though this would not be the intention of the article. 
4. Following the taxonomy of Confidence itself allows due proportion and weight 
to be given where the magazine itself chooses to give it, and so helps to reduce 
the risk of bias and distortion in the selection of material. 
The following sections, therefore, concentrate on delineating the theological stance 
of Confidence on the doctrines of its statement of belief, with especial attention 
given to its teachings on: 
1. Salvation and the New Birth. 
2. The baptism of the Holy Ghost and its relationship to holiness, sanctification, 
and glossolalia. 
3. Divine Healing and Health. 
4. Prophecy and eschatology. 
5: 1. The teaching of "Confidence" on Salvation and the 
New Birth 
A full and clear outline of Boddy's teaching on the New Birth is found in the Roker 
Tract, "Born from Above", which was reprinted in the April 1909 issue of 
Confidence. All the features of classical Evangelicalism are present in that tract, as 
can be seen from the following extracts: 
Adam, the father of us all forfeited that God-life which had been breathed into him ... Adam could henceforth only pass on that which was left -a nature which had yielded to Satan ... we have been 
born 
once but we must be born twice. A new nature is waiting for all who 
will accept it and hold it - and all by simple faith in him who is the Life. 2 
These excerpts indicate the usual features of Evangelical Fundamentalism - the lit- 
eral acceptance of the Adam and Eve creation, the reality of Satan and the primacy 
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of faith rather than works, as the means of salvation. But by far the most detailed 
exposition of primitive Pentecostal soteriology came not from the pen of Boddy but 
from his wife, Mary. Her Roker Tract, "The New Creation", was reprinted in a 
seven-part series in Confidence from December 1909 to July 1910. The publication 
of this tract in the magazine is important for a number of reasons, not least being 
that it shows the attitude of the early Pentecostals towards the teaching function of 
females in the church. 2 Not only did Mary Boddy write extensively in Confidence, 
but she also ministered at the famous Sunderland Conventions and had a widely- 
respected ministry of the laying on of hands for healing and Spirit baptism - in the 
latter respect being the human agent involved in bringing Smith Wigglesworth and 
G. R. Polman into Pentecostal blessing. 
"The New Creation" was essentially an exposition of the three tenets implicit in the 
Evangelical concept of original sin, or as Mary Boddy put it: "1) The Fall - its 
effects on spirit, soul and body, 2) the utter failure of fallen man to keep the right- 
eousness of the Law, and 3) God's judgment on the "Old Man" and the absolute 
impossibility of the old or natural life ever "evolving" into the New and Eternal 
Spiritual Life. "4 Moreover, even within this tract, with its principal theme being the 
New Birth, there are adumbrations of the theology of "subsequence" so characteris- 
tic of holiness and Pentecostal theology: 
As we keep "beholding Jesus" the Holy Spirit transforms us into the 
same image (2 Cor. iii., 18) ... this is the grace of God. It has 
been 
accomplished. If so, having received the "gift of Eternal Life", receive 
the "promise of the Father". Tarry or wait for the Holy Ghost to quicken 
"or make to live" your mortal body, so that all your members shall be 
energised with Divine power. 5 
In general, Mary Boddy's soteriology, as unfolded in "The New Creation" series, 
rarely adds any original insights to classical Evangelicalism, and there is a good 
deal of repetition, as well as heavy reliance on a proof-text type of exegesis. But 
what is not lacking is the element of passion and pathos, difficult to convey in cold 
print but surely evident in passages such as this: 
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FOLLOWING PAGE 
Chart printed in Confidence, February 1910, p. 37, to illustrate Mary Boddy's series 
"The New Creation". 
The diagram was abstracted from A. S. Copley's free monthly magazine Pentecost, 
published in Kansas City, USA. 
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He ransomed us, he redeemed us, he bought us - and with what a 
price!! Shall we ever know what it cost Him? What He suffered? Never! 
Perhaps as we gaze into His face in the glory we shall know a little of 
the awfulness of sin, and of how impossible it would have been for us to be with Him, if it had not been for His loving sacrifice. "0 the depth of 
the riches both of the wisdom and knowledge of God! " (Rom. xi. 33). 
The distinctiveness of the Pentecostal concept of New Birth and its inseparable 
relationship to Spirit baptism is clearly set forth in Mary Boddy's fifth article in the 
"New Creation" series, published in April 1910. She writes: 
This Risen Christ, in whom all the fulness of the Godhead dwells bodily 
... could now, as the Christ, the Anointed One, send forth his redeemed ones who were shortly to be endued with the same power and with the 
same authority as their Head; indeed, greater works were to follow, 
"because I go to My Father".? 
The final few sentences above are crucial in that they illustrate clearly the attempt 
to dissociate Pentecostalism's view of Spirit enduement from the earlier holiness 
concept linking it primarily with sanctification and heart purity, rather than the 
spiritual power and authority necessary to perform the erga meizona of John 14.12. 
It is interesting to then observe how Mary Boddy proceeds to interrelate the two 
stages of her ordo salutis: 
We put on Christ Jesus and we believe that very speedily should follow 
Gods seal, the Baptism of the Holy Ghost - this time the water of life, that out of us should flow rivers of living water ... we thank 
God we 
may have the same definite experience if we believe God's Word. 8 
She then contrasts the effects of the Holy Spirit's quickening of our bodies - which 
she regards as Spirit baptism - with the entry of Christ by faith into the life of the 
believer - the conversion, experience - which "is not merely new habits of life, nor 
new thoughts, but New Life producing new habits and thoughts". 9 
Mary Boddy is at pains to differentiate these experiences carefully, going so far as 
to claim that: 
This is such a wonderful experience that many think it is the Baptism 
of the Holy Ghost, but ... we need not only to have Christ in us as our life, but we need the body "quickened or made to live by the Holy Ghost" 
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coming upon us ... taking possession of every member of our body, even that important and unruly member, - the tongue. Then begins a life in the school of the Holy Ghost. '() 
The final two sections of "the New Creation" were reprinted in the May and July 
1910 issues of Confidence. The stress in these articles reflects the more pietistic 
strands of nineteenth century holiness teaching, especially the theme of continually 
walking by faith, the emptying of self, and complete trust in God. She writes: 
The Blessed Holy Spirit will convince us of sin as never before - its 
reality, its hideousness.... Are we willing to have such "faith in the 
operation of God" that we will "absolutely cease from our own 
works"? ... What at first may be successive acts of the will in a short time will become a habit, as natural as breathing. 11 
In the final section of "The New Creation", Mary Boddy draws together the dis- 
parate strands of her teaching, illustrating how the emerging Pentecostal move- 
ment posited a two-fold schema of salvation - conversion and Spirit baptism - that 
differed in time and nature but stemmed equally from the one indivisible work of 
Christ upon the cross. She says: 
The whole man is included in the plan of redemption. It includes the 
incarnation, Death and Resurrection, and Baptism of the Holy Ghost, to 
end in glorification ... by His resurrection we have become a new cre- ation, with a new life - His Life - by his Ascension and glorification we 
receive the promise of the Father. 12 
Before concluding this outline of the teaching in Confidence on the New Birth, it is 
pertinent to observe the final published contribution of A. A. Boddy himself on this 
subject, coming as it does some 13 years after his previous major article on the topic 
was written for Confidence. In the October-December issue of 1922 Boddy pub- 
lished the article "The Heavenly Birth". Close study of the wording reveals that 
apart from a short section near the end, it is virtually a verbatim reprint of the 
Roker Tract "Born from Above", first issued well before December 1907, and reprint- 
ed in the April 1909 issue of Confidence. 
The significance of this reprint is that it proves Boddy's views on the subject had 
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remained substantially unchanged for the whole of the period from 1907-1922, and 
probably by that time they were unlikely to change subsequently. It will also be 
remembered that the earlier publication of "Born from Above" had been printed in 
Confidence with the addendum by Boddy, "written before he received his Pentecost 
with the Sign of Tongues. Read `A Vicar's Testimony' for a record of further bless- 
ings". 13 There then followed an article by Boddy entitled "The Writer's Testimony" 
in which he described his own new birth experience as occurring on 21 September 
1892, "when I received the fulness of the Holy Ghost". 14 
Curiously, he makes no mention of his reception of the gift of tongues on 2 
December 1907. The same enigma occurs with the reprint of "Born from Above", in 
that Boddy adds "A Personal Testimony" which is an exact repetition of "The 
Writer's Testimony" and again omits any reference to glossolalia. It must remain a 
matter of conjecture as to why Boddy did this. We know from his other writings 
that he gave clear and definite testimony to speaking in tongues, so its omission 
here is even more striking. It is possible that he had some difficulty in categorising 
his spiritual experiences in the nomenclature of later Pentecostalism, and there 
does seem some evidence that he was ambivalent on certain issues relating to 
tongues as evidence of Spirit baptism. It is also conceivable that he felt his story 
was already so well known that there was no need to repeat it, although this would 
of course also apply to his New Birth experience, so the force of the argument is 
somewhat vitiated. Another possible explanation could lie in the fact that Boddy 
was aware of his part in formulating a novel pneumatology, and that therefore a 
certain degree of creativity, and dynamic tension, would be inherent in such a 
process. 
However, while Confidence offered practically no original insights into the theology 
of Christian initiation, the situation was totally different with regard to the doc- 
trine of Spirit baptism - the cardinal tenet of Pentecostalism. Under Boddy's editor- 
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ship, the articles appearing in Confidence covered virtually the whole spectrum of 
belief concerning the nature and purpose of Spirit baptism, its relationship to spiri- 
tual power and holiness, its link with the crucial sign of tongues, and the nature, 
scope and purpose of the gift of tongues in the life of the believer. 
Given the centrality of these issues for the very existence of the movement, it is 
not surprising to find that they dominate the early issues of the magazine. The 
articles published in Confidence were submitted by a wide range of authors, both 
national and international, and they undoubtedly played a key role in confirming 
the leading role of the magazine within mainstream Pentecostalism, and in main- 
taining Boddy's authority and pre-eminence as a respected expositor of 
Pentecostal belief. 
Simultaneously, a study of these articles facilitates the emergence of subtle 
nuances in the historical development of Pentecostal belief and practice. Some of 
these nuances can be traced to personality, and even geographical, origins. When 
viewed as a whole, they throw vital light on the important question of why, ulti- 
mately, there could be no rapprochement between the vision of men like Boddy and 
Polhill, who regarded Spirit baptism as a unifying spiritual experience among all 
Christians, and that of the earliest Pentecostal denominations. The founders of the 
latter saw the virtual impossibility of "Pentecostalising" the orthodox churches, 
and so seceded for the sake of their distinctive testimony. In this respect, their 
actions reflect the practice of a long line of worthy antecedents such as the 
Montanists, Donatists, Luther, Wesley, and in our own day, Restorationist House 
Churches. Whether this belief is itself chimerical is, of course, another matter 
entirely. 
However, one unfortunate corollary of this secessionist mindset is that it can result 
in a somewhat caustic and critical attitude to those not disposed to follow the same 
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path. Subsequent Pentecostal historiography has adopted a rather bitter attitude to 
men like Boddy and Polhill. For example, Missen claims that: 
It was easy for Mr Boddy and Mr Polhill, from the shelter of parsonage 
and country mansion, to suggest that their followers should by baptised in the Holy Spirit and remain in their churches. It was by no means so 
easy. .. to follow this advice. The movement met with almost universal ridicule and hostility ... fierce fires of opposition were to test the validi- ty of this new-found blessing. 15 
Missen's statement, however, lacks objectivity. Both Boddy and Polhill suffered 
obloquy and persecution by being identified with the Pentecostal movement. Boddy 
was warned by his bishop, Handley Moule, that he could expect no preferment 
within the church, and he was shunned by most of his fellow clergy for his stand on 
Pentecostal principles. '6 
Missen's statement is also untenable from the viewpoint that he completely fails to 
realise that it was because of Boddy's status as an Anglican clergyman that his 
Pentecostal stand brought so much persecution. This point is specifically corrobo- 
rated by independent observers of the situation in Sunderland in 1907. Writing in 
Confidence in 1910, A. W. Frodsham explicitly raises the point as to how "clergymen 
and ministers, if they were to receive the baptism of the Holy Spirit with the 
despised Sign of `Tongues' would fare in regard to their parish or congregation". He 
answers his own question thus: 
I understand that Mr & Mrs Boddy had, at first, a severe time of great 
difficulty and testing when they received the Baptism of the Spirit with 
the Scriptural Sign, yet they would not compromise their position, but 
stood up boldly for the full Baptism of the Holy Spirit as a distinct and 
subsequent work of grace, and accompanied with the Sign of "Tongues", 
as on the Day of Pentecost. God has rewarded them for being faithful 
... A minister can (and should) receive the Baptism of the Holy Spirit 
... and yet be able to continue to minister to his flock. 17 
Cecil Polhill's wealth enabled him to pursue a more or less independent line on 
most issues, but it is known that some close members of his family strongly depre- 
cated his involvement in the movement, and felt he was being "used" simply 
because of his money. '8 
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Moreover, the reluctance of the early leaders to support the emergence of indepen- 
dent Pentecostal groupings (that later assumed all the features of denominational- 
ism) needs to be viewed against the background of their concept of Spirit baptism 
as an experience that was just as consistent with a high or low-church ecclesiology. 
Indeed, Boddy explicitly brings out the point that Spirit baptism makes Anglicans 
better Anglicans, claiming that: 
He can bless anywhere, and when we church people receive the 
Baptism we become better church people, and attract others not to our- 
selves, but to the Lord Jesus. 19 
Boddy's view of Spirit baptism went even further than this, in that he had seen the 
practical outworking of the breaking down of denominational barriers at 
Sunderland. The Pentecostal experience wrought unprecedented ecumenicity 
among its recipients, so that he could write: 
The Lord ... has brought together at Sunderland Friends, Brethren, Methodists, Salvationists, Baptists, Congregationalists and Church- 
folk, and they have all been one in spirit and one in trusting the pre- 
cious Blood. Denominationalism has melted away and the barriers dis- 
appeared as the Holy Spirit came into full possession. 20 
Both Boddy and Polhill retained their love for the Anglican church until they died, 
and even in old age Polhill did not attend his local Pentecostal assembly in Bedford, 
even though he had helped to fund its inception. It is, therefore, against a subse- 
quent background of growing tensions and doctrinal division that the earliest arti- 
cles in Confidence can be regarded as forming a bedrock of embryonic Pentecostal 
belief. The first of those beliefs to now be looked at in more detail is the teaching of 
Confidence on the nature and purpose of Spirit baptism. 
5: 2. The teaching of "Confidence" on the nature and purpose of 
Spirit baptism 
A 
A clear delineation of the teaching of Confidence regarding Spirit baptism was 
given in a chart using the "question and answer" style, printed in the magazine in 
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May 1909. The article is anonymous, but its style and content make it almost cer- 
tain to come from the pen of Boddy himself. It begins by posing the question that is 
pivotal to the whole Pentecostal movement, "What is the Baptism of the Holy 
Ghost? " The answer reveals the spatial and physical concepts of the Spirit then 
prevalent in primitive Pentecostal pneumatology: 
It is God coming upon us and into us. A jar plunged into a river is not 
only surrounded, but filled with the water. 22 
A further 16 questions (making 17 in all) elucidate various other aspects of the 
nature and purpose of Spirit baptism. The most important ones to concern us at 
this point are those that describe the baptism of the Holy Ghost as being linked to a 
bestowal of supernatural power upon the recipient, evidenced initially by the sign 
of speaking in tongues. 
The first disciples felt that they needed "Power from on High. " Their 
master promised that they should receive it supernaturally after he had 
gone back to heaven. 23 
Up to this point the author simply reflects the theology of Spirit baptism then pre- 
vailing in most holiness circles, that had been promulgated by teachers such as 
Finney, Torrey and Moody. The crucial departure from their pneumatology is teased 
out in question four, "How did the first Christians know he had come into them? " 
The answer was clear and unequivocal: 
When the Holy Ghost first came in, He announced his arrival and His 
Presence by speaking through these disciples in other tongues as He 
gave them utterance. 
As if to anticipate the possible objection that the above phenomena were uniquely 
related to the inauguratory nature of Pentecost, the author goes on to pose the 
question"Is there the same need today? Does the Holy Ghost still speak in 
Tongues? " He avers: 
Zbday there is the same need of the Presence and power of the blessed Holy Spirit, and He is coming in the same way. He also announces his 
arrival by speaking in other Tongues. 25 
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These extracts show the early Pentecostal understanding of Spirit baptism to be 
inextricably linked to: a) a bestowal of spiritual power upon the Christian, and b) 
the initial evidence of that incoming power to be glossolalia, and c) that it was an 
experience of permanent validity, and intended to be appropriated by all Christians. 
The same point, the paradigmatic nature of the Pentecostal events as recorded in 
Scripture, is also brought out by other writers. In the article "A Greater Pentecost", 
Pastor Edel of Brieg asserts that: 
We have a people who say that Pentecost only came once, and that we have no authority in the Bible for expecting another Pentecost ... I do not believe it. There is enough in this fountain for all London (and all 
the world). 26 
A slightly different angle on Spirit baptism was presented in Confidence by another 
Continental Pentecostal leader, Pastor Jonathan Paul of Berlin. His article "The 
Scriptural Baptism of the Holy Ghost and its Results" clearly posits a three-stage 
schema of salvation, separating out the initial conversion experience into two dis- 
crete strands - the forgiveness of sins, followed by entire sanctification. Paul writes: 
Regeneration is the gift of a New heart, but it is not the Baptism of the 
Holy Ghost and fire ... The Holy Ghost wishes to take possession of our BODIES ... power went out of the body of Jesus. But no power went out until after his Baptism in the Holy Ghost on coming out of Jordan 
... ye shall receive power after that the Holy Ghost is come upon you. 
27 
Using a passage from the Old Testament prophet Ezekiel as his gestalt, 28 Paul then 
adds the third criterion for a full Pentecostal experience: 
It is possible to have great Baptisms and anointings, yet not like 
Pentecost. Verse 27 was fulfilled on the Day of Pentecost, when Fire- 
7bngues fell upon them and they spoke with other Tongues as the Spirit 
gave utterance.... when my eyes were opened to this I determined to 
receive all that God had for me - that is the full Baptism of the Holy Ghost with the Scriptural signs. 29 
In common with several other early Pentecostal leaders, Jonathan Paul later weak- 
ened this absolutist view of glossolalia, as we shall subsequently observe. However, 
in the earlier days of the movement he shared the consensus view that the baptism 
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of the Holy Ghost bestowed spiritual power upon believers, and that this indwelling 
was initially evidenced by the recipient speaking in tongues. Moreover, in an article 
on the same subject barely a year later, Paul brought out other "moral" aspects of 
the baptism. These included the abasing nature of the experience - "The Baptism of 
the Holy Ghost brings us down", and the need to make restitution and repentance 
for past wrongs. But he still closes on the characteristic note: 
The Pentecostal Baptism has that wonderful efficacy, that we may mete 
to men and women after receiving from above.... "they were all filled 
with the Holy Ghost and began to speak with other tongues as the 
Spirit gave them utterance". It is a wondrous thing to "speak with other 
tongues". 3o 
Even more explicit support for Paul's soteriological trichotomy came from the Rev. 
Thomas Hackett, of Dublin. Writing in Confidence in July 1912, he expounds the 
passage Acts 15.7-9 with reference to Spirit baptism. He says of the experience: 
Heart purity was a preliminary and absolutely necessary antecedent 
condition.... now to what extent are we believing today for this heart 
cleansing? If we want the Baptism of the Holy Ghost we must measure 
up to God's standard in this matter. 31 
Hackett was therefore enunciating a threefold experience of Christian initiation 
with the second stage - entire sanctification of the Wesleyan stamp - as an essen- 
tial pre-requisite for the third blessing of Spirit baptism. He continues: 
How may we receive the Baptism of the Holy Ghost? What are the pre- 
vious conditions to fulfil ... surely God is teaching us that once that point of heart purity is reached through simple faith in the name of 
Jesus, then, and not till then, are we ready for the reception of the Holy 
Ghost 32 
However, not all writers in Confidence reflect this same emphasis. Others are 
equally emphatic that the baptism is received sola fide, and this appears to be 
the dominant emphasis within contemporary Pentecostalism. A point but rarely 
made in Confidence is that the agent of Holy Spirit baptism is Christ himself; an 
American writer, Kate Knight of Jamestown, New York, brings out the point 
that: 
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It is Jesus therefore who baptises in the Holy Spirit ... He himself never baptised in water ... but the only baptism Jesus Himself ever gives is the Baptism in the Spirit. 33 
Nevertheless, Knight posits the usual view of the purpose of Spirit baptism as 
being "to make powerful witnesses of all the Lord's people in all the world" 34 This 
leitmotif - power for service - characterises virtually all the articles on this subject 
published in Confidence. But according to Knight, this truth has been hidden from 
most of Christendom and was only rediscovered in the Pentecostal awakening: 
For this reason many in the past have prayed for the baptism in the 
Spirit not at all realising what it was ... until nine years ago very 
few 
people now on earth knew just what the real baptism in the Spirit was. 35 
Knight's reference to 1906 - the Azusa Street revival - obviously raises the ques- 
tion as to why it took so long for Christendom to realise the full importance of Holy 
Spirit baptism. Her answer is that it was a long-lost truth: 
It was abundantly manifest among the early Christians, but the church 
gradually drifted away from it and sank into the "dark ages". Since the 
days of Luther, God has been lifting the remnant of the Church up 
again into truth. 36 
It must be conceded that this type of response is absolutely characteristic of nearly 
all revivalist-type movements, who see in their own emergence a special, even 
unique, destiny within the divine plan. 37 Unfulfilled hopes, and the passage of time, 
eventually serve to blunt and dilute this sense of heavenly avocation, but the feel- 
ing was particularly strong within early Pentecostalism because the emergence of 
the movement coincided with momentous portents on a world-wide scale. 38 This 
apocalypticism was accentuated by many prophecies (later of course invalidated) 
that the birth of the movement presaged the imminent personal return of Christ to 
earth; some of these prophecies, with actual dates, were published in Confidence. 39 
Knight ended her article by making the now familiar link of Spirit baptism with 
- glossolalia, stating that "the speaking in Tongues is therefore the one manifestation 
which God has clearly shown belongs with the baptism in the Spirit" 40 
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However, the most concise and detailed exposition of the doctrine of Spirit baptism 
ever to appear in Confidence arose as a result of fierce opposition to the movement 
in Germany. The resulting controversy embroiled most of the leading Continental 
Pentecostals for several years, and opened up wounds that have never yet been 
fully healed. Problems finally exploded when the German Evangelical Movement, 
the Gemeinschaftsbewegung published the "Berlin Declaration" on 15 September 
1909, signed by 56 leaders. In a now-celebrated obiter dictum the document assert- 
ed that the Pentecostal movement was "nicht von oben, sondern von unten" (not 
from on high, but from below). The main criticism levelled against Pentecostalism 
by the Berlin Declaration was that evil spirits were at work in the movement, caus- 
ing deception through satanic cunning and leading souls astray. The serious nature 
of these charges made conciliation very difficult, and deep divisions (plus a certain 
degree of persecution) arose against Pentecostal believers, as is evident from a long 
letter published by Boddy in Confcdence. 41 
In the ensuing controversy, the polemical and apologetic powers of T. B. Barratt and 
Jonathan Paul were stretched to the limit. By a strange coincidence, Barratt was at 
this time preparing for publication a book about the Pentecostal movement, In the 
Days of the Latter Rain. Boddy seized the opportunity to pre-empt some of the most 
damning criticisms in the Declaration by printing a preview of Barratt's first chapter. 
This was published within a month of the Berlin Declaration, in the October 1909 
issue of Confidence, and once again illustrates the prominent role that the magazine 
fulfilled as a respected propagator of Pentecostal doctrine. Barratt had posed the 
rhetorical question, "What is the Baptism of the Holy Ghost? ", and he answered: 
We would say that the baptism of the Holy Spirit means being "FILLED 
WITH THE SPIRIT". That is what took place on the Day of Pentecost, 
in Jerusalem when the fire fell. 42 
Barratt, in contradistinction to the then contemporary holiness theology, denies 
that this baptism is synonymous with sanctification; rather it is a bestowal of spiri- 
tual power for service. He argues: 
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There are Christians who have not merely experienced the sanctifying 
power (through the Blood) of the Holy Ghost, but they have in a special 
way received Him as their POWER FOR SERVICE ... Now this again is a NEW AND DIFFERENT EXPERIENCE of the Holy Spirit's opera- 
tion within. The third person of the Trinity has taken FULL Possession 
of body, soul and spirit ... it does not therefore mean power merely for holy living, but especially for performing holy works. 43 
Even up to this point, Barratt's concept of Spirit baptism could still be accommodat- 
ed within the framework of a doctrine of "subsequence" as taught by Finney, 
Mahan, Torrey, Simpson and other exponents of the Keswickian school of holiness 
theology. What sets his teaching apart from those exegetes is his third main point, 
that of the "evidence of the Spirit's presence". Barratt claims that: 
The Spirit cannot possibly take possession of our whole being - body, 
soul and spirit - but what we know it ... There will be no doubt 
left as 
to His indwelling Presence in Pentecostal Power and grace ... The immediate outward sign in Jerusalem, Caesarea and Ephesus was 
SPEAKING IN TONGUES. The "tongues" were not the baptism ... but they were clearly an outward evidence of it. 44 
Barratt goes on to discuss other evidences of the Spirit's presence and coming - 
such as physical manifestations and the fruits of the Spirit - but his main argu- 
ment is that glossolalia was the only sign that followed immediately in all the 
descriptions of Spirit baptism recorded in the Scriptures. 45 Barratt's understanding 
of the nature and purpose of Spirit baptism must be regarded as both authoritative 
and normative, given his pioneering role in the movement and the extensive cover- 
age it received in Confidence. Boddy's publication of this lengthy article must indi- 
cate both how seriously the Berlin Declaration was being regarded, and the increas- 
ingly didactic status of Confidence within European Pentecostalism. Even though 
the circulation of the magazine never exceeded 6,000 copies, its influence was out of 
all proportion to its sales; this must be accounted for by the eminence of the contrib- 
utors, Boddy's editorial skills, and his unparalleled knowledge of and contacts with- 
in, the movement. 
Also plunging in to the maelstrom of controversy surrounding the Berlin Declaration 
was Jonathan Paul, who had been personally accused by the Gemeinschaftsbewegung 
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of teaching a number of heresies, including sinless perfection and a doctrine of 
celibacy within marriage. Paul had no difficulty in disposing of these accusations in 
a public statement issued from the second Pentecostal Conference held at Mühlheim 
an der Ruhr, 28 September-1 October, 1909. His "Answer to the Declaration of 
Berlin", printed in Confidence in October 1909,46 highlights once again how the 
European Pentecostal leaders were standing unitedly against strong opposition, and 
that the magazine Confidence was widely regarded as an authoritative voice for the 
movement in circles far outside its domestic milieu. 
It is also obvious that the Berlin Declaration was causing consternation among 
British Pentecostals; Boddy deprecated the reprinting of the statement in several 
English religious papers, 47 and he believed that by its publication "many have been 
stumbled" 48 In particular, The Life of Faith, still maintaining its anti-Pentecostal 
stance, published the declaration in full on 10 November 1909, eliciting a spirited 
defence of the movement from the Lytham builder, Henry Mogridge. 49 
The response of the British leaders was to issue a contrapuntal statement, "A 
London Declaration", issued after seven prominent Pentecostals had met in 
Regents Park, London, in November 1909, seeking "earnestly in prayer the Mind of 
the Master as to the Baptism of the Holy Ghost". so Boddy does not tell us who the 
seven present were, but he must have been there because he refers to "seven of us 
thus able to come together". 51 It is highly likely, given his mobility (he owned a car) 
that Cecil Polhill was also present, and of the other five, it is reasonable to assume 
those who lived in or near London were most likely to participate in the gathering. 
This would have included Messrs Cantel, Mundell and Niblock, plus the 
redoubtable Mrs Price of Brixton, the first glossolalist in Britain. 52 
The "London Declaration" was a delineation of the "evidence and results" of the 
Baptism in the Holy Ghost. The main thrust of the statement was to identify the 
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"promise of the Father" of Acts 1.4 with the Baptism of the Holy Ghost, which "was 
and is evidenced by the speaking in `Tongues' AS THE SPIRIT GIVES TO 
UTTER". 53 However, having postulated the inseparability of Spirit baptism and the 
sign of tongues, the statement goes on to list "seven results" of the Baptism, all of 
them related to the deepening of spiritual life through the experience. Significantly, 
the statement ends with the assertion that "the Baptism of the Holy Ghost is the 
`Gate' into, and not the `Goal' of a true and full Christian life". M Presumably, this 
codicil was added to pre-empt any allegations that Spirit baptism was synonymous 
with sinless perfection (with which Jonathan Paul had been charged) and also to 
remind Pentecostals themselves of the need to wed spiritual power to holy living. 
The style and content of the "London Declaration" gives every impression that it 
was framed largely by Boddy. Of the 31 co-signatories, only Boddy had received any 
formal theological training, though several other professional men were present. 
But given Boddy's status and ability as a writer, and the respect in which he was 
evidently held by colleagues, he was probably given carte blanche to frame the reso- 
lution as he saw fit. Even before the "London Declaration" was published, Boddy 
had written extensively in Confidence on the subject of Spirit baptism. 55 However, 
his main interest appears to have been to establish the inseparable link between 
Spirit baptism and the sign of tongues, rather than to discuss the nature of the bap- 
tism per se. Another way of putting this point would be to suggest that, at times, 
Boddy seems to come very close to actually equating the two experiences, so that 
they become almost two expressions for the same thing. 
However, he also published articles that evinced a much broader understanding of 
the subject. An item of this genre was his "Seven Hall-Marks of Heaven upon the 
Pentecostal Baptism with the Sign of Tongues". 56 The article is unashamedly 
polemical, written to defend the movement against an excoriating attack by an emi- 
nent preacher who had alleged that Pentecostalism had upon it "the hall-mark of 
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Hell". 57 It is of some interest that Boddy did not defend the movement on grounds of 
biblical exegesis alone, but took a more pragmatic, common-sense approach that 
enabled him to draw out the fruits that accompanied the experience of Spirit bap- 
tism. 58 Boddy listed seven of these "fruits", that to him proved the movement divine 
since they all accentuated the highest traits of Christian character and experience. 
In a tone that was highly eirenic and conciliatory, Boddy conceded that some people 
within the movement had discredited the work - "strange cranks and hysterical 
people and self-seekers and people like Ananias and Saphira"59 - but argued that 
these deviants were also present in apostolic days, and indeed that counterfeits and 
hypocrites could by found "in churches and chapels and among professors of religion 
in every denomination" 60 Yet, even allowing for these caveats, Boddy was firm in 
his conviction that the true experience of Spirit baptism greatly enhanced the quali- 
ty of Christian living. He writes: 
In humble homes ... the Lord Jesus has wonderfully satisfied 
by His 
presence, and the cry has risen "How can I thank the Lord sufficiently 
for Pentecost? Jesus is so real now". This is the first and greatest fea- 
ture of the Pentecostal Blessing as the writer has seen it both at home 
and abroad . 61 
Boddy concludes by confirming his observation of others by his own personal testi- 
mony to the effects of Spirit baptism: 
We whom the Lord is blessing must see to it that these Hall-Marks of 
Heaven are ever upon our lives and work ... this the writer must again solemnly assert, "That when he is consciously nearest to his Lord, Then 
for him this blessed Pentecostal Baptism with the sign of Tongues is 
most assuredly the Lord's own blessed gift direct from his loving, 
pierced Hands". Hallelujah 62 
A full decade later, Boddy was still writing on this subject, and his views appear to 
have changed hardly at all. He was still linking glossolalia to Spirit baptism, as 
seen in his comments on those who are "immersed" or "baptised" in the Holy Ghost: 
He will feel himself praising God in strange, joyful words in the Spirit, 
as the 120 did on the Day of Pentecost (Acts ii) or at Caesarea (Acts ix) 
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(sic) ... if at Caesarea those Gentile believers had the joyful experience of the Holy Ghost Himself speaking through them because they believed in Jesus and his salvation, we may expect the same 63 
At the time of penning these words, Boddy had had some twelve years of intensive 
personal experience in observing Pentecostal phenomena - longer than anyone in 
Britain - but his experience therein had also led him to warn: 
"Tongues" have not always been genuine. Real lovers of Christ have been sickened by the behaviour of many who set themselves up because 
they thought they had spoken in tongues. Many, alas, have gone back because of the totally inadequate character of those who "professed" to have had a Pentecostal baptism. Let us honour the Holy Ghost. Let us 
allow Him to glorify Jesus to us and through us. This should be the fruit of the Baptism in the Holy Ghost. 64 
In these words Boddy reveals once again his intense pastoral side, and his concern 
for the progress of the movement he had done so much to birth. It would be inter- 
esting to know exactly what Boddy regarded as the source of the tongues he 
describes as "not genuine". Certainly his comment above reveals a degree of disillu- 
sionment with some putative glossolalists who seem to have offered no other evi- 
dence of Spirit baptism. In this sense it could therefore be argued that Boddy was 
subtly shifting from a glossocentric to a hagiocentric view of Spirit baptism - at 
least in terms of its final, rather than initial, evidence. The more complex issue as 
to whether Boddy ever actually repudiated the doctrine of tongues as initial evi- 
dence - as alleged by Robinson65 and denied by Kay66 - will be dealt with fully in 
the next section. 
In recapitulation, this brief survey of the major strands in early Pentecostal teach- 
ing about the nature of Spirit baptism has established the following points: 
1) Spirit baptism is a definite, identifiable experience, chronologically subsequent 
to conversion, but an integral part of it. 
2) The purpose of the experience is to endue the recipient with spiritual power. 
3) The normal, immediate evidence of Spirit baptism is glossolalia. 
4) The centrality of the doctrine is seen in its prominence within the pages of 
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Confidence, and that the magazine assumed a position of great influence and 
importance in propagating this doctrine, both in the UK and abroad. 
We must now examine the equally crucial and closely related issue of how, accord- 
ing to the teachings in Confidence, the experience of Spirit baptism is received. 
5: 3. The teaching of "Confidence" on how to receive Spirit baptism 
In view of the importance of this doctrine as virtually the raison d'etre of 
Pentecostalism, it is only to be expected that the early literature of the movement 
would be replete with articles on how to receive the experience. 
In the first year of its publication, Boddy printed in Confidence two keynote articles 
on the subject by A. S. Copley, a Kansas City Bible teacher, editor and publisher of 
the magazine Grace and Glory 67 Both articles were abstracted from the magazine 
A Call to Faith; the first, published in August 1908, was entitled "The Way to your 
Pentecost", and poses the question: 
Do you desire to be consciously baptised in the Holy Spirit? It is the will 
of the Father for you. He commands his children to be filled with His 
Spirit, and no one should rest satisfied until so filled. There are three 
steps into it - Repentance toward God; Faith in our Lord Jesus Christ; Yielding to the Holy Ghost 68 
Copley proceeds to amplify each of these points in turn, but his main argument is 
that Spirit baptism must come in answer to believing prayer and faith: 
It is certainly God's will for you to have the baptism in the Holy Ghost. 
Therefore, when you ask, believe that you received right there and 
then. Mark xi. 24 ... rejoice that God hears and grants your request, your need, your right as His child. When faith is found real and stands 
the test, the heavenly seal will come with overrunning joy. 69 
We must assume Copley's reference to "the heavenly seal" refers to speaking in 
tongues, though it is not explicit, and he had himself received the gift at one of Levi 
Lupton's Ohio camp-meetings in 1907. This assumption is strengthened by a fur- 
ther point he makes on "yielding to the Holy Ghost". He says: 
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Yield to Him in body. Let go into the Spirit's control and care your phys- 
ical frame, every member of your body and every appetite. Now yielding is not trying to help the Holy Spirit out, but it is to get out of His way ... we are to yield, to let go, to cease, to step aside, to stop trying, and at all 
times and in all things rejoice in Christ and believe in the almighty and 
ever-present Spirit of God within you 7° 
Copley's teaching about the passivity of self in preparation for Spirit baptism is 
highly germane in that it is borne out by actual descriptions of the experience by 
the recipients themselves. For example, Mrs Carrie Judd Montgomery, a prominent 
Pentecostal pioneer and prolific writer - she edited The Triumphs of Faith7l from 
1881-1946 - describes her experience as an explicit negation of the mind: 
I ... burst into a language and came pouring out in great fluency and clearness. The brain seemed entirely passive, the words not coming 
from that source at all, but from an irresistible volume of power 
within. 72 
T. B. Barratt confirms this aspect of passivity in his own testimony: 
The power came so suddenly and powerfully that I lay on the floor 
speaking in tongues incessantly for some time ... 
it seemed as if an 
iron hand laid over my jaws. Both jaws and tongue were worked by this 
unseen power. 73 
A. A. Boddy's daughter, Jane Vazeille, gives her account in words almost identical 
to Barratt. She testifies that: 
.. The Holy Ghost fell upon me in great power, causing me to shake very much and praise His Holy Name. This went on for some time, until 
a wonderful power seized my tongue and jaws, and I spoke in an 
"unknown tongue". Great joy and peace came to me, and power seemed 
to be passing through my 
body 
and shaking it very much. Several mes- 
sages were given, but it was not me at all, but Christ in me. I was pow- 
erless. 74 
Frank Bartleman, an eyewitness of the Azusa Street revival, corroborates exactly 
the same point in his testimony to Spirit baptism thus: 
Nothing hinders faith and the operation of the Spirit so much as the self- 
assertiveness of the human spint ... this must be crucified and 
here is 
where the fight comes in. .. In the experience of "speaking in tongues" 
I 
had reached the climax in abandonment ... I never sought tongues. 
My 
natural mind resisted the idea. This phenomena (sic) necessarily vio- lates human reason. It means abandonment of this faculty for the time 
... the human mind is held in abeyance fully in this exercise. 75 
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This aspect of mental quiescence in seeking the baptism has led some critics of the 
movement to suggest that it opens up the recipient to demonic possession, rather 
than the work of the divine Spirit. The most penetrating criticism of this kind came 
from Jesse Penn-Lewis's broadside on Pentecostalism, War on the Saints, first pub- 
lished in 1912. She claims that: 
The primary cause of deception and possession in surrendered believers 
may be condensed in one word, PASSIVITY; that is, a cessation of the 
active exercise of the will in control over spirit, soul and body, or either. 
It is, practically, a counterfeit of "surrender to God". The believer who 
"surrenders" his "members" - or faculties - to God, and ceases to use them himself... enables evil spirits to deceive and possess any part of 
his being which has become passive. 76 
But Copley anticipates this objection in his advice to earnest seekers: 
Do not fear that the devil will possess you; it is impossible under the 
blood. Yield to the Holy Spirit as love yields to love. Yield to all the 
Word. The Spirit would have you do this.... Forget yourself and turn 
in adoring worship to Him ... singing and making melodies 
in your 
heart as never before. Praise Father, Son and Holy Ghost! 77 
In his second article on this subject, Copley looks at the reception of Spirit bap- 
tism from another angle, that of those factors that inhibit the reception of the 
experience. In his "Hindrances to Seekers" he lists seven reasons why seekers 
after this blessing may fail to receive it. His main argument is that the experi- 
ence is so vital to full Christian living that all else must be put aside in the quest 
for it. He writes: 
You are wanting enduement with power from on high. Let that alone be 
the object of your search ... you should not admit another 
interest until 
your heart believes that you do receive the baptism ... hence 
let go, let 
go and pray only and definitely for the Baptism in the Holy Ghost and 
fire until you obtain the divinely wrought certitude that your prayer is 
answered. 78 
Moreover, another interesting point to emerge from Copley's articles is that within 
little more than a year of the Azusa Street awakening, considerable divergence of 
opinion as to how to enter the experience of Spirit baptism was emerging in the 
nascent movement. This is evident from his comment on "confusion of teaching"79 
as a hindrance to seekers: 
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One person declares that you must pray right through to the baptism; 
another of rms that you receive it by faith; still another contends that 
you must praise yourself into Pentecost; and yet another insists that 
you just tarry and wait until the Holy Ghost falls ... This is the scrip- tural method, "ask and ye shall receive". 80 
These disparate approaches to a pivotal doctrine of the movement reveal that, in 
primitive Pentecostalism at least, considerable freedom and flexibility was enjoyed 
by its leading teachers and exponents. This creativity, and dynamic tension, 
allowed men such as Boddy to assume such strategic importance within the move- 
ment, and while this developmental process was in full swing, both Sunderland and 
Confidence were acting as sounding-boards for the embryonic corpus of doctrine 
gradually taking shape. Indeed, the relative importance of Confidence as an organ 
of international Pentecostal teaching can be partly gauged from the very wide vari- 
ety of articles appearing in it. Another way of putting this argument is to say that 
Confidence was clearly a non-sectarian journal, untrammelled by doctrinal strait- 
jackets or rigid confessions of faith. It was therefore in a unique and favoured posi- 
tion, able to arouse discussion and engage in dialectic in a way that became impos- 
sible in later denominational magazines. 
Boddy personally wrote very little on how to receive Spirit baptism. His main 
interest appears to have been the actual outworking of the experience, and par- 
ticularly its relationship to the "sign" of tongues. However, there is some evi- 
dence within Confidence that he too believed certain conditions had to be met 
before the baptism was given. Speaking at a conference in Amsterdam in 
September 1908 he said: 
Ye are the temples of the Holy Spirit. We must first be cleansed and 
purged before we can seek the baptism. We must obey. Obedience comes before the fire. Then we must praise the Lord. If we praise the Lord, 
glory will fill his temple. Sin and all self must disappear and Christ 
must enter in. 81 
This element of prior cleansing - which the earlier exponents of holiness theology 
would have called sanctification - was also stressed by Pastor Jonathan Paul of 
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Berlin. In an article published in Confidence, "How to get the Baptism", he explicit- 
ly makes the point that, "There are certain conditions. If the Holy Ghost is to come 
in and dwell in us, then we should be prepared for His indwelling" 82 According to 
Paul, the first pre-requisite is heart-cleansing. He asserts: 
I think that the first thing we should teach to anyone seeking the 
Baptism is that he should have a real heart-cleansing ... you may have forgiveness of sins and no idea of a clean heart. 83 
Paul's comments show how difficult it was for most of the early Pentecostals to 
divest themselves of their holiness background and roots. His teaching on heart 
cleansing (in reality, sanctification) implies a three-stage schema of salvation, with 
the third blessing being Spirit baptism itself. He continues: 
Depend upon it you are able to take by faith this wonderful cleansing. 
The cleansing power of the Blood will be manifested in your heart and life, and you will be blessed. Then the Holy Ghost will testify. M 
His last sentence is certainly ambiguous. It could mean that the Holy Ghost would 
testify with the sign of tongues to the reality of the work already wrought (the heart 
cleansing), but it could also mean that full Spirit baptism would then be bestowed 
as another experience, with the concomitant attestation of tongues. At any rate, 
what is clear is that Paul was differentiating various aspects of Christian initiation, 
with their subsequent conditions, in a manner rarely ever found in contemporary 
Pentecostalism. 85 
Before leaving this vital topic, one other problem that is repeatedly referred to in 
Confidence concerns the practice known as "pleading the blood". The frequent refer- 
ences to it prove it must have been both prevalent, and regarded as dangerous, by 
Pentecostal leaders. In his history of the Apostolic Faith Church, The Word of God 
Coming Again, Kent White claims that the practice goes back to scenes of revival 
activity in the assembly at Westport Hall, Kilsyth, in January 1908. 
John Reid, sitting in the midst, leaned back in his seat and raised his hand, and cried, "Blood, Blood, Blood! ", a few times, and the Spirit of 
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God descended on the congregation, and thirteen young persons went down on their knees and got their baptism, and spoke in tongues that 
night. The seal of God was on this meeting; great victory followed the Blood cry. 86 
White then gives several other examples of Spirit baptism following on from "plead- 
ing the blood", but then makes the very surprising and unsubstantiated assertion 
that Boddy himself approved of the practice. He claims: 
Rev A. A. Boddy, of Sunderland, came and saw them pleading the 
Blood, falling under the power, and speaking in tongues; he was so over- 
come he lay on the platform on his face, unable to speak ... then he and Mrs Body pled the Blood in their meetings in Sunderland. In Sunderland, the baptisms they had at first, without pleading the Blood, 
had practically ceased, and John Martin was sent down there, and com- 
menced pleading the Blood; the power of the Spirit was manifest anew, 
and many were baptised 87 
White's account, which has been repeated uncritically in Worsfold's recent history 
of the Apostolic Church, 88 is contradicted by many explicit references in 
Confidence, which prove that nearly all the established leaders of British 
Pentecostalism, including Boddy, abhorred the practice. 89 T. B. Barratt was 
scathing about the practice, and made four trenchant criticisms of it in Confidence. 
He argues that: 
1. It looks much like a trick to help forward the tongues. 
2. There is a danger of self suggestion in it. 
3. Many might be led tospeak in tongues that way (by human influence or 
worked-up sounds) and not have the real baptism. 
4. If a man keeps his mind centred on Christ, and makes over the use of 
his tongue to God, the Holy Spirit will know how to use it without any 
mechanical help on our parts. They spoke "as the SPIRIT gave utter- 
ance". 90 
Despite these caveats, however, the practice continued to be widely followed, chiefly 
it seems under the influence of W. 0. Hutchinson at Bournemouth, 91 and was 
accordingly the subject of reproof by later responsible and perceptive leaders. 
Donald Gee, describing the practice as "this revolting habit", explained that: 
When pressed upon others in an entirely mechanical way there arose a 
vain supposition that the purely physical effect of the rapid repetition of 
one word was "speaking with tongues". To such folly can unbalanced 
zeal become liable when it departs from the sanctification of the truth. 92 
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The very existence of the practice does, of course, suggest that there is often some 
difficulty and delay in seekers "praying through" to the baptism - and certainly 
when it is held that the evidence must be in the form of glossolalia, this tension 
cannot but be exacerbated. 
In conclusion, then, it has been shown that very soon after the birth of 
Pentecostalism, various theories arose as to how to help seekers receive the experi- 
ence of Spirit baptism. These viewpoints were widely promulgated in the pages of 
Confidence, and the magazine must have been instrumental in bringing scores of 
people into Pentecostal blessing. Whilst Boddy gave wide coverage and support to 
the complete spectrum of views on this subject, he also used his influence and con- 
siderable authority to warn readers of the dangers in auto-suggestion, and other 
mechanical methods of gaining the blessing. 
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CHAPTER SIX 
The teaching of "Confidence" on 
`Tongues as a Seal of Pentecost' 
The centrality of the doctrine of Spirit baptism and its concomitant sign, glosso- 
lalia, within early Pentecostal pneumatology can be easily gauged from the fre- 
quency with which the topic is treated in Confidence. In the first few years of its 
life, hardly an issue was published that did not include some teaching on this topic. 
In fact, the very first issue carried a robust yet eirenic defence of the doctrine in an 
article by Boddy entitled "Tongues as a Seal of Pentecost". He began by stating his 
belief in the recovery of the sign and experience of Spirit baptism thus: 
God is wonderfully giving back the Sign of Tongues to sincere seekers 
after the Baptism of the Holy Ghost. I am glad that He has given me 
this supernatural sign. I could not have rested content without it. l 
After carefully distinguishing the "seal" of tongues from the continuous "gift" of the 
same -a nuance that was to prove crucial in later developments of the doctrine - 
Boddy provides a most illuminating comment regarding the inseparable connection 
of Spirit baptism and tongues: 
One is often asked, "Do you think anyone can have had the Baptism of 
the Holy Ghost and not have had the Sign of Zbngues? ". I cannot judge 
another, but for me, "Pentecost means the Baptism of the Holy 
judge 
with the evidence of the Zbngues". 2 
We will have occasion later to observe that Boddy's views on this matter shifted to a 
more ambiguous and less dogmatic stance. But at this juncture his teaching virtu- 
ally mirrors that of Parham, Seymour and other transatlantic exponents of the doc- 
trine - with one important difference. Charles Parham taught - and believed to his 
dying day - that the gift of tongues was a genuine missionary gift, xenoglossolalia. 
As such it could be used for the conversion of the heathen, simply by a glossolalist 
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sailing to their lands and preaching in the native languages. 3 Boddy always reject- 
ed this view; in a ringing endorsement of an article by the leading Anglican divines 
Conybeare and Howson, Boddy quoted in Confidence their belief that: 
It was not a knowledge of foreign languages, as is often supposed; we 
never read of its being exercised for the conversion of foreign nations 
nor (except on the day of Pentecost alone) for that of individual for- 
eigners. 4 
Having denied the missionary function of tongues, the question could obviously then 
be put as to what was the point of the gift at all? The extract continues therefore: 
This gift was the result of a sudden influx of supernatural inspiration, 
which came upon the new believer immediately after his baptism ... the understanding was suspended, while the spirit was rapt into a state 
of ecstasy by the immediate communication of the Spirit God. In this 
ecstatic trance the believer was constrained by an irresistible power to 
pour forth his feelings of thanks gýiving and rapture in words; yet the 
words which issued from his mouth were not his own; he was even (usu- 
ally) ignorant of their meaning. 5 
This extract appears to encapsulate Boddy's own views on the subject, though it is 
evident there is some tension in the concept of tongues as "ecstatic speech" and the 
idea of "irresistibility" implied by the writers. Boddy clearly held the view that the 
speaker in tongues was in full control of the gift, as is evident from the number of 
occasions when he cut short certain utterances in public when he felt they were out 
of orders He was always adamant that, at least in public, no more than three mes- 
sages in tongues, with interpretation, should be given.? 
But having acted to correct such abuses, another much more subtle difficulty soon arose 
over the question of the actual status that should be accorded to "messages" in tongues. 
Certain Pentecostals came to believe that speaking in tongues was an infallible channel 
for communicating the mind and will of God, and that such utterances should have an 
authority at least equivalent to Scripture. 8 As early as June 1908 Boddy was warning of 
the dangers of equating such "messages" in tongues with the ipsissima verba of God: 
We would strongly urge the importance of the care needed in this mat- 
ter of messages ... speaking from Scripture, we see no warrant for 
expecting a message in "Tbngues" for details of daily life and guidance. 9 
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That this type of practice - an uncritical reliance on tongues for guidance - was 
widespread in the early days of the movement, is evident from the repeated allu- 
sions to it in Confidence. '0 Mary Boddy believed that many of such messages were 
induced psychologically. She wrote: 
We would appeal lovingly and earnestly to all those who have received 
the "gift of tongues" with interpretation to pray much over this ... we are glad to think that many false "messages" were produced by their 
"own heart" or subconscious mind therefore it is a relief to find it is not 
demon possession, though undoubtedly it is one of the "snares of the 
devil". 1 
As if anticipating the objection that this type of guidance was common in the early 
church, she continues: 
Nowhere can we find in the Word of God, in this dispensation, any sug- 
gestion that guidance in the affairs of daily life for ourselves, and espe- 
cially for others is to be given thus ... the great difference 
between hyp- 
notic, mesmeric or demon power and that of the Holy Spirit is that the 
former control us, causing people to act against their will. 12 
The outstanding leader of Norwegian Pentecostalism, T. B. Barratt, was equally 
dismissive of such claims to divine guidance through tongues. In a letter to Boddy, 
printed in the November 1908 issue of Confidence, he warns: 
I am afraid that many are making a mistake ... some people 
I find can- 
not do any little thing unless they enquire of some or other to know if 
they shall or not. This is surely not the Biblical way ..: I always 
feel, if 
anything very important is stated in prophecy concerning myself that I 
cannot BLINDLY be guided by that statement unless it has foundation 
in the Word of God, or God impresses me in a similar way. 13 
That this abuse of tongues and prophecy, which ultimately culminated in the "spo- 
ken word" movement, continued to dog the progress of the Pentecostal movement is 
evident in Boddy's subsequent references to the matter. Throughout the first ten 
years of the publication of Confidence, he returns again and again to warn of the 
practice. A keynote article written in 1911 sounds an imperious note thus: 
He has ever warned against the abuse of the gift, and the attempt to 
work up or produce "Tongues" by unscriptural methods. He cannot believe they were intended for guidance in matters of daily life. Disaster has followed again and again where this has been the practice. Alas, warnings continue to be unheeded b some, and at last their faith is almost wrecked, and the faith of others. 
'4 
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We can assume from the tone of such warnings that this practice was not only wide- 
spread within the movement, but that it led to some very serious errors of belief 
and behaviour. Boddy, ever the pastor as well as biblical teacher, could see that not 
only were personal issues at stake for individual believers, but that the whole testi- 
mony of the Pentecostal movement was endangered by acts of such egregious folly. 
He continues: 
The "Pentecostal Movement" is very unpopular today, and most of all so because of unscriptural extravagances. These things make it hard for 
those who determine to walk in the way of faith and of Scripture. 15 
Boddy's rejection of supra-biblical revelation, and his commitment to sola scriptura, 
is seen in his continuing disavowal of the claims of the spoken word movement. 
After noting that, through this practice, "difficulties have occurred in every centre 
throughout the world", '6 he warns in another article in Confidence: 
We must not expect personal guidance through prophecy or "longues" 
with interpretation ... as to personal messages, I do not remember ever being guided by such, nor that they have made any beneficial change in 
the actions of any I have known. '7 
By 1914, the situation was so serious that the International Advisory Council, con- 
vening in Sunderland for the Whitsun Convention, felt compelled to issue an official 
warning "to all who are with us in this precious faith". It concerned the circulation 
of "Books of Messages" among Pentecostal assemblies, and warned: 
Concerning Spurious Literature 
Attempts are being made to spread a kind of literature among Pentecostal circles, which claims to be given by direct inspiration, equal 
to the Infallible Word. We refer to the "Leaves of Healing from Jesus", 
"Fragrance from Heaven", "In School with the Holy Ghost", "Honey out 
of the Rock", "Letters from Jesus", and all books of like character. Jesus himself is being introduced as sending forth these messages to His loved ones ... we feel it our duty to earnestly and lovingly point out the danger of this kind of literature. 18 
The warning went on to indicate the "spiritualistic and soulish" origins of such mes- 
sages, and that their reception would inevitably "draw away from the Bible". The 
coupling of messages in tongues with a vernacular interpretation to give what were, 
in effect, oracular statements equivalent to prophecy, deeply troubled Boddy. 
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Certainly he saw the possibility of Satanic deception via this practice, with all the 
confusion that that would inevitably cause to young or weak Christians. He there- 
fore gives certain tests for validating these messages: 
The enemy has in some places got in with false prophecies and stum- 
bled many who were not very strong in the faith. The workings of the 
unconscious mind are very, very deep and while those prophesying may 
have been honest, they would do well to consult other Spirit-filled leaers 
before acting upon them. Long fruitless journeys for instance have 
been taken, and God's money spent in vain, or largely in vain, in such 
cases. The prophecies, when of God, will surely be fulfilled. We must not 
accept messages (especially important messages) unless tested by the 
Word and confirmed by the Spirit in others, and also by providential cir- 
cumstances. 19 
Even as late as 1917, Boddy was still fulminating against the practice of personal 
messages, writing of "the havoc they have wrought" 2° It must be conceded, howev- 
er, that there is something of a disjunction in Boddy's attitude in this matter. He 
had no qualms about publishing transcriptions of tongues and interpretations in 
the pages of Confidence, and such appear regularly. 21 Why should these be regarded 
as authoritative, and the personal messages viewed with such suspicion? The 
answer appears to lie in Boddy's view of the nature of revelation. He believed that 
tongues and interpretation could be confirmatory of truths already implicit in the 
Bible, so that the Spirit was simply calling attention again to the prior revelation of 
God in Scripture. What Boddy could not accept was the concept of specific, individu- 
alised guidance on, often, quite trivial aspects of personal life. As we have already 
seen, in this he had the support of Barratt, who averred "I have never allowed 
myself to be guided thus in daily details". 22 
Boddy's reference to the "unpopularity" of the Pentecostal movement may also be 
attributable to another phenomenon, also arising directly out of the operation of the 
gift of tongues. This concerned the unruly behaviour of some glossolalists in public 
meetings, where they would interrupt the sermon in order to deliver a message in 
tongues. This would probably pass unnoticed in small Pentecostal gatherings, but 
in the setting of vast conferences such as the Sunderland Convention, such behav- 
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four could easily lead to uproar. Boddy had envisaged possible problems of this kind 
as early as 1909, writing in Confidence: 
The enemy is doing his best to mystify and perplex by sending along 
self-seekers and religious cranks. He does this in every great spiritual 
movement. Or he works through earnest emotional hysterical people 
who are truly longing after God yet have little control over them- 
selves. 23 
Attempts to control the execrences of such folk had been made by making entry to 
the Sunderland Conventions a ticket-only affair, with each holder having to sign 
this undertaking: 
I declare that I am in full sympathy with those who are seeking `Pentecost'. I also undertake to accept the ruling of the Chairman. 24 
Since the chairman at these Conventions was always A. A. Boddy, and we know 
from independent sources how efficient he was, this precaution should have 
proved adequate defence against the antics of cranks and immature exhibition- 
ists. 25 But by 1910, two years after the ticket rule was introduced, it is evident 
that its provisions were being circumvented. In that year, even stronger warnings 
were printed on the tickets, "the Convener reserves the right to exclude any whom 
he considers might be a hindrance to the Meetings". 26 This wording suggests that 
the leaders of the movement were actually able to identify possible trouble mak- 
ers, and this is corroborated by the fact that the names of known miscreants were 
indeed circulated by Boddy and his contemporaries. The process also indicates 
that, from a sociological perspective, Boddy and Sunderland were beginning to act 
with charismatic authority in the early movement. But despite these precautions, 
there is evidence that the Conventions in 1913 and 1914 were marred by unseem- 
ly and unscriptural behaviour, at one point the Chairman having to threaten the 
interrupters with ejection by the stewards. As might be expected, the local press, 
who were always in attendance at the Convention, made much of such behaviour, 
giving the meetings an unwanted notoriety and doubtless much pain to Boddy and 
his helpers. 27 
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In relation therefore, to Boddy's own admission of the evident abuses to which the 
gift of tongues was liable, we need to examine how he could regard (and even 
defend) its use as the sine qua non of genuine Pentecostal experience. Another way 
of putting this point is to ask how, given the evident and obvious abuses of this 
putative charisma, it could infallibly provide the initial evidence of the incoming of 
the Holy Ghost. This issue has undoubtedly caused much heart searching and con- 
troversy in both primitive and contemporary Pentecostalism, especially within 
those denominations who enshrine the teaching of "initial evidence" in their official 
constitutions. 
The situation in contemporary Pentecostalism on this issue is that most of the 
older, classical denominations still place great stress on the central role of tongues 
as evidence of Spirit baptism. The historical roots for this belief can be traced back 
of course to both Parham and Seymour. The declaration of faith of the Apostolic 
Faith Movement asserts: 
The Baptism with the Holy Ghost is a gift of power upon the sanctified 
life; so when we get it, we have the same evidence as the Disciples 
received on the Day of Pentecost, in speaking in new tongues. 28 
The doctrinal basis of the Church of God includes the statement: 
We believe in speaking with other tongues as the Spirit gives utterance, 
and that it is the initial evidence of the Baptism of the Holy Ghost. 29 
The statement of fundamental truths published by the Assemblies of God in Britain 
and Northern Ireland states "We believe in the Baptism in the Holy Spirit with the 
initial evidence of speaking with other tongues", 30 whereas its American counter- 
part has a similar statement but refers to tongues as "the initial physical sign" of 
Spirit baptism. 31 Similarly, the fundamentals of the Apostolic Church in Great 
Britain state "the coming of the Spirit to a person should be evidenced by the sign 
of speaking in tongues". 32 The Church of God (Cleveland) similarly affirms that 
"speaking with other tongues as the Spirit gives utterance is the initial evidence of 
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the baptism of the Holy Ghost". 33 By contrast however to those bodies, the Elim 
denomination, doubtless reflecting the hesitancy of their founder George Jeffreys on 
this issue, simply state: 
We believe that our Lord Jesus Christ is the baptiser in the Holy Ghost, 
and that this baptism with signs following is promised to every 
believer. M 
Within the Charismatic and House Churches, the importance given to tongues is 
far less rigid, and opinion seems to run the whole gamut. In general, it is perhaps 
accurate to say that most second and third "wavers" still look for and expect the 
sign of tongues to accompany (or at least follow) Spirit baptism, but there is less 
dogmatism as to its status as the sine qua non of the experience. However, even up 
to the present time, the issue is still hotly debated within those circles ostensibly 
committed to a definitive view of the matter. 35 
However at present, we shall now look at the formation and development of this 
doctrine through the eyes of the pioneers of Pentecostalism in the UK and Europe, 
and observe the way in which Confidence was the major source in propagating the 
initially inchoate and disparate views that prevailed on this issue. The starting 
point for a survey of the British dimension is, of course, the views of Boddy on the 
matter. It is interesting to observe a discernible chronological shift in Boddy's pneu- 
matology throughout his editorship of Confidence. We have already noticed his 
early and important statement, "for me Pentecost means the Baptism of the Holy 
Ghost with the evidence of Tongues". 36 That statement fairly summarises his views 
for the first few years of the Pentecostal movement, and he returns to the theme 
very frequently. 
In a reprint of his booklet "Tongues at Caesarea", which was re-printed in 
Confidence in October 1908, he asserts that when the Christians at Caesarea began 
to speak in tongues (Acts 10.44-46) "at once it was taken by the Christians present 
as a sign that they had become possessed by a Divine power, even the Holy Ghost 
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Himself ". 37 Boddy then proceeds with a comment that highlights the difficulties he 
obviously has in identifying a two-stage schema of salvation in the case of the 
Caesarean believers: 
These people at the moment of their conversion received the Holy Ghost in power. The Holy Ghost chose to manifest His incoming and His 
indwelling -His divine possession - by overflowing through the mouths 
of these new converts in ecstatic praise 3s 
The following month he returned to the same theme with a robust defence of glosso- 
lalia, stating that during his 1907 visit to Norway he heard "numbers of Spirit-filled 
men and women and even children magnify God in Tongues ... they are all 
strengthened by this evidence that the Holy Ghost has come into fuller 
possession. "39 
However it was not long before the indissoluble link between tongues and Spirit 
baptism was seriously challenged. The first signs that the `initial evidence' dogma 
was open to discussion and debate came during the deliberations of the Pentecostal 
German Conference, held at Hamburg, 8-11 December 1908. Britain's first glosso- 
lalist, Mrs Catherine Price, had already rejected the dogma, stating: 
Neither must we allow it to be said that no one has received the Spirit 
except those who have spoken in tongues. The blessed fellowship we 
have had with some of the Lord's Spirit-filled children would contradict 
this statement 40 
Price's disclaimer is an important concession, coming as it does so soon after her 
own experience of Spirit baptism, and so early in the infancy of the Pentecostal 
movement. However, not too much importance should be placed upon her caveat 
since, although she led a Pentecostal house-group, she was in no position of recog- 
nised leadership within the movement per se. It was men like Boddy and Polhill, 
both of whom were present at the Hamburg conference, who were formulating the 
beliefs and practices of the movement, and who were propagating those beliefs via 
Confidence. Their attendance at this conference was crucial because the issue of 
tongues and initial evidence was repeatedly brought up. 
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On the first morning, Boddy was asked an explicit question by Evangelist Reimon 
of Pritzwalle, "Do all who so receive their Pentecost at Sunderland and elsewhere 
speak in Tongues? ". 41 Boddy's reply was unequivocal, "Yes, in this movement we 
have only called that a `Pentecost' which is attested by the speaking in Tongues". 42 
Leaving aside for a moment the obvious circularity of both question and answer, it 
should be noted that not all the conferees were so dogmatic on the issue. Pastor 
Jonathan Paul, of Berlin, cast doubt upon the authenticity of some experiences 
when he claimed: 
There are some who have received `Zbngues' as to whom I am somewhat 
doubtful 
... 
I believe the Gift of Zbngues may be received when one is 
regenerated according to the Scriptures 43 
Boddy appears to be rather perplexed by Paul's twofold caveat, and adds his own 
explanatory note thus: 
The Editor of "Confidence" would here note (1) perhaps in Germany 
attention has been directed more to the Gift of Tongues than the `Sign . In Great Britain we have been very thankful when we have received 
with the baptism of the Holy Ghost the sign of speaking in tongues, if 
only on a single occasion. But if it afterwards continued as a clear lan- 
guage we would consider that the Gift of Tongues (2) Evidentl some of 
our German brethren think of the Gift of Tongues as possible apart 
from the Baptism of the Holy Ghost, and this may be so. But if a seeker 
has humbly looked to God to give him this sign ... God would not allow him to be deceived. 44 
Boddy's distinction between the `sign' and `gift' of tongues is crucial, and remains to 
this day an important aspect of Pentecostal pneumatology, not least because it 
explains why so many Spirit-baptised believers fail to go on to manifest the practice 
of glossolalia on any regular basis. It also circumvents the apostolic rhetorical ques- 
tion, "do all speak in tongues? " (1 Corinthians 12.30) with an explanation that Paul 
was thinking only of the gift, not sign, of tongues 45 
A further twist to the way in which divergent views on the tongues phenomenon 
were emerging was given by the Dutch Pentecostal, Pastor G. R. Polman, who had 
received his Spirit baptism at All Saints, Sunderland, on 4 June 1908. Polman 
claimed: 
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In Holland none are satisfied unless they have the sign of Tongues. 
They all go in for the full Pentecostal baptism; not all continue to speak 
in Zbngues, but perhaps half when the Holy Spirit works in meetings 
begin again to speak. 46 
Polman gives no explanation as to why about half those receiving Spirit baptism, 
and who were evidently blessed with the gift of tongues, should allow it to fall into 
desuetude. But his statement certainly supports the commonly-expressed view that 
many Pentecostals fail to sustain the initial dynamism of their Spirit reception, a 
factor that is causing increasing concern among the more perceptive leaders of con- 
temporary Pentecostalism 47 
The Hamburg Conference, providing as it did a platform for the expression of a 
wide variety of viewpoints on Pentecostal doctrine, must be regarded as a water- 
shed. Perhaps the most authoritative statement on the issue of tongues as evidence 
of Spirit baptism came from the harbinger of Pentecost to Britain, T. B. Barratt, yet 
even he seems ambivalent on the matter. He says: 
The Tongues are the Sign of His Presence. It is the flag waving over the 
Palace, telling that He is at home. If not the flag of Zbngues, then the 
Blood Red flag of Love or the White flag of Purity. But the special flag 
for these days is the Tongues. The Tongues will as a rule come with the 
Holy Ghost's power. Yet for some reason or other there are cases where 
they have not immediately come, or come at all. Man by his will-power 
may resist the Holy Ghost at any point 48 
Barratt's crucial concession - "tongues will as a rule come" - must be regarded as 
vitiating the absoluteness of tongues as the sine que non of Spirit baptism, as does 
his later admission that tongues were not always inspired by the Holy Spirit: 
Tongues may be produced by an illness of the brain. Doctors of 
insane asylums tell us that patients sometimes speak in Tongues. 
Probably demons get in as well as diseases. This all proves that 
there is a channel in the human brain through which such work 
may be done 49 
Barratt's concessions amount to an admission that glossolalic utterances must be 
judged and tested for spiritual authenticity, and that they have no de facto legitima- 
cy. He continues: 
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Some messages are of such an inferior order that they are not worthy of interpretation. There is a danger of treating anyone who has given out 
a message as an infallible oracle ... we must remember that the oracle is a frail human being, and liable to make mistakes ... the channel is fallible. 50 
Barratt's point was endorsed by Jonathan Paul, who urged the need for critical 
evaluation of the content of tongues messages: 
There is a danger of "Zbngues" being looked to as an oracle. The sub- 
conscious mind may resign itself unto God or unto self ... everyone who receives a gift should be responsible, and others should judge. 5, 
Paul obviously has in mind here the practice already referred to of "messages" in 
tongues being relied on for guidance in the affairs of daily life, but his comment, 
and that of Barratt, is included because it indicates a growing attenuation of the 
significance of glossolalia in the fledgling movement. It appears that Boddy's crucial 
shift on this subject arose through his contact with German Pentecostals during the 
Berlin Conference of September 1910, and especially his discussions with Jonathan 
Paul. 
In May 1910, Boddy was still enunciating the view that tongues were "conclusive 
evidence to these people (the Jews of Caesarea) that the Holy Ghost had come". 52 
However, during the weekend 24-26 September 1910, Boddy lodged with Jonathan 
Paul in Berlin, and naturally took the opportunity to discuss at length various 
issues pertinent to the Pentecostal revival. After explaining that Paul's views on 
the Baptism in the Holy Ghost "should be seriously considered, though they are a 
little startling to us", 63 Boddy tells the readers of Confidence that, according to 
Pastor Paul: 
There are those who have received the Baptism but have not spoken in 
Zbngues. I know personally those who have undoubtedly received the Baptism. Their lives and power and love show this and I could not say 
that they were not baptised with the Holy Ghost. I myself received the Baptism twelve years ago and had all the evidence which I have today, 
though I did not speak in Tongues. 54 
Boddy was clearly surprised at this apparent weakening of the significance of tongues 
vis-ä-vis Spirit baptism, and pressed Jonathan Paul for further elucidation thus: 
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But Pastor Paul, I said, "do you not think that it is most desirable that 
we should have today the same sign as was given on the great day of Pentecost? " 
"Yes my beloved brother, I agree with you, and no one having the Baptism of the Holy Ghost should ever say one word against true `Tongues' where there is also Love and the other graces. ". 55 
The significant addition of "love and the other graces" in Paul's statement probably 
has its origin in the fact that he had apparently observed glossolalia in ungodly and 
carnal Christians, leading to his later comment that "speaking in tongues, together 
with an unholy life, may best be characterised with this one word: ICHABOD: the 
glory has departed". 56 
We may also note the similar reservations on the evidential value of tongues as 
expressed by Prediger Edel of Hamburg, who conceded: 
We must admit that there are some foolish people amongst the 
Pentecostal brethren, and also some wise folk among our opposers. 
Brother Edel dare not say that no one is baptised with the Holy Ghost 
that does not speak with Zbngues. 57 
We must conclude that exposure to, and contact with, these views of his German 
counterparts seriously challenged Boddy. Writing in the next issue of Confidence, he 
still defends the place of tongues as "the normal seal or sign in the early Church", 58 
but concedes, in words almost identical to Jonathan Paul's, that: 
There are and have been some who perhaps have never spoken in 
Tongues, of whom the writer cannot say that they have not been 
Baptised into the one Body. 59 
Boddy then looks at this issue from the other way round, from the viewpoint of 
those persons who do speak in tongues. Of these he asserts: 
He could not say of a stranger who came to him "speaking in Zbngues" - this man is baptised in the Holy Ghost because he speaks in Tongues. 
He would have to see also DIVINE LOVE so 
Both Robinson and Kay, in dealing with this apparent shift of emphasis in Boddy's 
pneumatology, draw different conclusions. Robinson regards it as a weakening of the 
earlier stress on tongues as the crucial evidence of Spirit baptism, whereas Kay argues 
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that the addition of love actually tightens up and consolidates Boddy's view of 
tongues 6' There is a sense in which both writers are correct. Whilst Boddy nowhere 
actually repudiates the status of tongues in relation to an evidence of Spirit baptism, 
the very fact that he does not allow it to stand alone as the evidence for this experience 
must indicate a significant attenuation of his earlier view. The significance of Boddy's 
shift in this matter does not appear to be sufficiently recognised by Kay, committed as 
he personally is to the view of tongues alone as initial evidence of Spirit baptism. 
There now arises of course the important question of why Boddy shifted his stance 
on this matter, so that he could actually claim, "divine Love is always and absolute- 
ly a necessary and only certain evidence accompanying the true Baptism". 62 We 
have already adverted to his contact with other German Pentecostals, and their 
stature and success must have been a factor to be reckoned with. Boddy would not 
easily have dismissed their opinions on this issue, given as he was by nature and 
training to careful and balanced judgment. On the other hand, he was sufficiently 
his own man to form minority views on a number of other subjects, so there is no 
reason why this matter should be an exception. It seems highly likely that the main 
reason underlying his weakened view of tongues was the simple pragmatic one of 
observing its abuse and misuse among ostensibly Spirit-baptised believers. He had 
been sounding warning notes on this subject as early as May 1910, when he wrote 
in Confidence: 
We have to admit that in the case of unsanctified people, there is a dan- 
ger of putting the Tongues forward too prominently. Possibly we at Sunderland may inadvertently have done so at first. 63 
The reference to "unsanctified people" was made even more pointed as Boddy con- 
tinued to deal with the vexed problem of possibly counterfeit spirits simulating the 
gift of tongues within Pentecostal meetings. He warns: 
Let us not forget that there are distinct dangers to soulish, psychic 
natures who seek signs rather than to exalt Jesus in their hearts and lives. This is not for the unsanctified. 64 
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That Boddy was well aware of instances of demonic spirits counterfeiting the gift of 
tongues is obvious from previous references to the subject in Confidence. 65 He had 
also been given problems by the behaviour of people with "strange spirits" during 
the Sunderland Conventions, and it is reasonable to assume that this same type of 
behaviour was in his mind. 66 Meanwhile, the widespread diversity within European 
Pentecostalism of the evidential value of glossolalia was nowhere more clearly 
delineated than by T. B. Barratt. His keynote address, "An Urgent Plea for Charity 
and Unity" was published in Confidence in February 1911. Barratt urged the set- 
ting up of some kind of spiritual organisational union between Pentecostal centres, 
along the lines of the Scandinavian Free Missions. In floating this suggestion 
Barratt does not minimise the doctrinal differences that existed between the cen- 
tres of European Pentecostalism, especially on the issue of tongues. Barratt admits: 
Even in the matter that interests us all so greatly - the tongues - there is some difference in the way in which their value and importance has 
been stated by teachers within the Revival. Some say that none have 
received the Spirit, as an in-dwelling being, unless we have spoken in 
tongues; some do not consider them as a necessary sign of Pentecost at 
all; but that they are one of the special gifts to be sought for, all evi- 
dently agree that when they are genuine they are brought about by the 
Holy Spirit and are a sure evidence of His presence. 67 
Barratt's proposal for union concluded with a statement containing a ten-point 
"Standards of Truth Taught in this Revival", point eight of which stated: 
Where tongues, in a Baptism of the Holy Ghost and fire, are bestowed, 
we have a special and gracious evidence of the Holy Spirit's in-dwelling 
presence (Acts x. 46). 68 
This statement clearly falls far short of the earlier insistence on tongues as the evi- 
dence of Spirit baptism, and was probably a concession on the part of Barratt to 
ensure the support of the German leaders, and Boddy, in establishing a united 
Pentecostal alliance. Certainly, its contents illustrate once again the wide diversity 
of doctrine that existed in early Pentecostalism, even on a subject so fundamental 
to the revival's very existence. Nevertheless, Barratt's plea fell on deaf ears; in the 
UK it had the support of Cecil Polhill, but not that of the influential German 
Pastors, or of Boddy, who wrote against it thus: 
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The Editor of Confidence does not feel that the Lord's leading in these days is to set up a new Church, but to bless individuals where they are. There is just as much danger, sooner or later, for a "Pentecostal Church" (so-called) as for any of the churches that have risen and fall- 
en. 69 
Not to be dissuaded, Barratt presented his arguments again at the International 
Pentecostal Consultative Council, held in Amsterdam, 4-5 December 1912. But it 
was in a somewhat diluted form that the "Declaration" of the Council agreed that: 
... We believe that the Holy Spirit seeks to bring about true unity among all the people of God, according to the valedictory prayer of our Lord Jesus Christ (John xvii). Not a unity in which uniformity prevails 
as to methods of work and doctrines that have long divided the Church, 
but a unity in spiritual fraternity which recognises the vital doctrines of Christianity. 70 
There then followed a brief but highly significant statement about the relationship 
of glossolalia to Spirit baptism: 
The Baptism of the Holy Ghost and fire we hold to be the coming upon 
and within of the Holy Spirit to indwell the believer in his fulness, and 
is always borne witness to by the fruit of the Spirit and the outward 
manifestation ... we do not teach that all who have been baptised in the Holy Ghost, even if they should speak in Tongues, have already 
received the fulness of the blessing of Christ implied in the Baptism? 1 
This statement has all the hallmarks of a compromise agreement, presumably 
thrashed out after much discussion between the eight co-signatories, who repre- 
sented Pentecostal leadership in England, Holland, Norway, Germany and 
Switzerland. 72 The reference to "the outward manifestation" - not specified as 
exclusively tongues - and the concessive phrase "even if they should speak in 
Tongues" - indicate the hesitancy that the council clearly felt in dogmatising on the 
evidence of Spirit baptism. This reluctance is even clearer when the statement is 
coupled with yet another warning about spurious manifestations of the Spirit: 
While we encourage all believers to seek the same full baptism as 
recorded in the Acts of the Apostles, together with its manifestations, 
yet we would earnestly warn against merelLy seeking soulish experi- 
ences or fleshy demonstrations, which not a few have mistaken for the 
work of the Spirit. 73 
The pages of Confidence continued to carry teaching articles about the nature of 
tongues, and its relationship to Spirit baptism. Boddy's wife, Mary, took on an 
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increasingly pedagogic role in the movement. But, although her ministry of "laying 
on of hands" had helped many into the Baptism, she held grave reservations about 
the value of tongues alone as evidence of the experience. She averred: 
The "Baptism" is TO BE FILLED WITH GOD, and "Zbngues" will fol- 
low; but to speak in Tongues only is not, I can see, a sufficient sign of 
the Baptism ... 
As soon as aýperson is truly "born of God" and has 
CHRIST in their life, then the Holy Ghost will fall and they will speak 
in "longues" if they expect to do so, but I do believe that merely speak- 
ing in Tongues is not necessarily a convincing sign that a person has got 
God in them. 74 
This cautionary note, which had been more or less endorsed by the Amsterdam 
Declaration, fairly reflects the tone of most articles appearing in Confidence until 
February 1914. Then, in that issue of the magazine, two articles appeared that can 
be considered as virtually antithetical in their estimate of glossolalia. The first arti- 
cle was written by Boddy himself, and was a biographical sketch of his early life 
and ministry. Boddy describes his reception of the gift of tongues on 2 December 
1907, and recounts what happened on the following day thus: 
I found my way down to the sea. The tide was out and I walked on the 
sands towards Whitburn near the edge of the water. There I praised 
God in unrestrained tongues ... He gives me wonderful opportunities of witnessing for Him, of preaching full salvation, and of testify i'ng to His 
goodness in baptising with the blessed Holy Spirit, and speaking 
through us in the Tongues. 75 
The curious thing about Boddy's ringing endorsement of his post-1907 view of 
tongues is that, in the same issue of Confidence there appeared another article that 
was highly critical of this stance. This article, wrongly attributed by both Robinson 
and Massey to Boddy, was in fact penned by the Californian Bible teacher W. T. 
Dixon? s He made a number of damning criticisms of both Pentecostal doctrine and 
practice, saying: 
The blessed harmony of soul and spirit ... which went out 
from 
Jerusalem to fill the world with blessing, has not followed, in the main, 
the teaching of Pentecost with signs following in this our day ... that there is something vitally and essentially wrong is self-evident. 77 
Dixon goes on to concede that the Pentecostal movement has brought to the Church 
"an overwhelming display of Divine authority and power", but argues that 
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Pentecostalism has also brought three errors concerning glossolalia into their pneu- 
matology. He argues firmly against the initial evidence view of tongues, saying: 
There is not one word of teaching to that effect in all the Scripture ... every manifestation of tongues is not an evidence of the baptism of the 
Holy Ghost. It must be accompanied by all the other Scriptural evi- 
dence. 78 
Dixon does not elucidate what the other "evidences" of Spirit baptism are - presum- 
ably he has in mind the moral aspects - and goes on to argue against the use of 
tongues and interpretation for giving personal guidance in prophetic "words", which 
we know was a practice that Boddy also deprecated. His final point is to reproach 
the Pentecostal churches for their extravagant estimate of the use of tongues, 
claiming that: 
How carefully have most of the leaders of Pentecostal assemblies avoid- 
ed the Word of God at this point ... had the word of the 
Lord been fol- 
lowed on this point, there is no comprehension of the extent to which 
this work might have grown before now. But ... places where the most open violence to the Scripture was practised with a high hand, and 
where confusion and bedlam reigned with wildest zeal, have been point- 
ed to as the centres of greatest power ... is it any wonder that thou- sands of hungry-hearted Christians have turned away in disgust? 79 
It is not clear, and Dixon does not tell us, which "centres" he had in mind for the 
above censure. It is unlikely to refer to Azusa Street as we know from several inde- 
pendent sources that by this time it was but a shadow of its former self 80 It is more 
likely that he had in mind the activities of George and Carrie Judd Montgomery, 
who were close neighbours of his in California and had run a large three-storey 
house in Oakland, Beulah Heights, as a centre of evangelistic outreach since 1893. 
In 1914, the year of Dixon's article, Mrs Montgomery was running Pentecostal 
camps in California - Dixon's home state - one of which A. A. Boddy attended. His 
report in Confidence, though containing the caveat that "Mrs Carrie Judd 
Montgomery's name was a guarantee against fanaticism or wild fire, "8' seems to be 
contradicted by his account of her meetings: 
The scenes at the evening meeting were sometimes almost amazing. The people ... flung themselves on their knees round the platform. The 
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whole meeting seemed to rush for the "altar", general prayer went up 
all over the gathering, there was strong crying often merging into 
praise. Then the Heavenly Anthem till all arms went up and nearly 
every throat was thrilling with melodious notes 82 
This account was of course published some ten months after Dixon's article had 
appeared, but that this type of behaviour was characteristic of these camp meetings 
in general is shown by a further comment of Boddy about religious life in the USA: 
I noticed that in the USA there is a love of physical "manifestations". 
Many find them stimulating and strengthening. That which shocks 
some does not seem irreverent at all to others who wish to be very true 
to God. 83 
Boddy found a marked contrast in the approach of English Pentecostal preachers, 
and their American counterparts, writing: 
The preachers here from my point of view, seem to preach with tremen- 
dous vehemence and to work Unfriendly 
the congregation to unrestrained 
demonstrations of appreciation. Unfriendly reporters of the Sunderland 
Convention have once or twice written of "Pandemonium in Prayer", 
but words would fail an English reporter if he dropped in when the dear 
Pentecostal people here were really warmed up ... I must confess 
I 
rather like such a scene just now and again, but it should come sponta- 
neously, and not be worked up. 84 
Another flavour of the type of scene Boddy was cautioning against is given in his 
account of a visit to a camp meeting in Philadelphia, in July 1914: 
One brother ... had turned somersaults the night before, in excitement 
.I heard in another place of a brother standing on his 
head, or trying 
to do so. These strange antics and religious buffoonery keep earnest 
seekers away from the Pentecostal blessing and the Pentecostal 
people 85 
Even some two years later, Boddy was still warning about extremist behaviour, 
writing in Confidence in 1916: 
It is blessed to have good times if scriptural. (I have seen people having 
"good times" in America and in England. I have seen a coloured lady, 
also a white gentleman, dancing in a meeting, and I wished they would 
confine it to their private rooms). It is a better thing to get much on our 
knees 86 
Boddy's apparent ambivalence on these issues seems to be an inevitable concomi- 
tant of his holding together two seemingly irreconcilable aspects of spiritual wor- 
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ship - the need for spiritual order and discipline, and the equally important biblical 
injunction to "quench not the Spirit". How to maintain these opposite poles in cre- 
ative tension has regularly occupied the attention of many Pentecostal leaders, and 
this may well have been part of Boddy's pastoral concern when he published 
Dixon's counterblast. Boddy was astute enough to see the dangers inherent in 
extravagant behaviour, and Dixon's warnings would act as a healthy check to 
immature believers. It could of course be argued that Boddy could have achieved 
the same effect by writing such an article himself, but by carrying the endorsement 
of an independent and respected Bible expositor such as Dixon, additional weight 
would accrue to Boddy's own views. 
It is also conceivable that around this time Boddy was himself re-thinking certain 
aspects of the Pentecostal revival, and that the passage of time and his exposure to 
all shades of belief and practice within the movement was leading to a greater 
degree of objectivity. This possibility would certainly help to explain why he contin- 
ued to publish articles that were virtually contradictory in their estimate of funda- 
mental Pentecostal doctrine. The most striking example of this occurs in the period 
1914-1916, and once again it concerns the evidential value of speaking in tongues. 
That this issue was causing great concern, and some degree of dissension among 
the leaders of the pioneering assemblies, can be gleaned from the notes of an impor- 
tant discussion on glossolalia held at a conference of leaders during the Sunderland 
Convention in 1914. A very full report of these discussions was printed in 
Confidence, and the contents reveal potentially damaging and divisive trends with- 
in the movement. 
Henry Mogridge of Lytham began by pointing out that the gift of tongues was being 
widely abused in some assemblies, particularly when it was used to interrupt a ser- 
mon in the vernacular. Moreover, he continued with even more serious charges, 
claiming that: 
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He had been much grieved by the way the gift of tongues had been exer- 
cised in his hearing. When they heard a message in tongues, and it was in the same words over and over again, and interpreted in a dozen dif- ferent ways, he felt sure there was something wrong. 87 
Mogridge then made the startling suggestion that, since tongues were "mysteries" 
spoken to God, they should be confined to the private closet, and not used in the 
public assembly. These comments must have dropped like a bombshell in that com- 
pany since they challenged at a deeply fundamental level the beliefs and practices 
of virtually all Pentecostals. Boddy, who was taking the chair on this occasion, obvi- 
ously realised the potentially divisive nature of Mogridge's remarks, and, ever the 
diplomat, sought to pour oil on troubled waters: 
The Rev. A. A. Boddy said they would all agree with the Scripture that 
Mr Mogridge had quoted. In his zeal, perhaps, he had stated the case 
from one side onl y. Perhaps they might have others now on the other 
side. Then they all might balance the statements somewhat 88 
A number of conferees then adduced alternative concepts of the use of tongues. Mrs 
Marie Brown of New York, claimed to have interpreted her own glossolalia in 
"German, Swedish and other languages", and that she found "the message or 
prophecy in tongues with the interpretation had had a greater power over the peo- 
ple than prophecy in their own language". 89 Several other speakers - among them 
an Anglican clergyman - confirmed the value of tongues and interpretation as an 
edificatory and evangelistic tool, Prediger Humburg of Mühlheim stating that he 
had known occasions when up to thirty conversions had occurred in that way. 9° 
Mogridge's remark about the folly of interruptions in tongues was flatly contradict- 
ed by J. Tetchner of Sunderland, who argued that such an event was a "confirma- 
tion in his own heart that the Holy Ghost was speaking through him", and he 
expressed the hope that "they would never get to the place where they grieved the 
Holy Spirit by going contrary to the Word of God and forbidding to speak in 
tongues". sl A similar point was made by J. Walshaw of Halifax, who argued that if 
a message in tongues and interpretation was genuinely given by the Holy Spirit, 
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the same Spirit would refrain the leaders from interrupting it. This was of course 
basically the same argument originally raised by Mogridge but viewed from the 
other way round, that of the preacher recognising the spirituality of the glossolalist 
and not vice versa. 
This wide-ranging discussion as reported in Confidence then moved on to the cen- 
tral issue of Pentecostal pneumatology - the function of tongues as the sine qua non 
of Spirit baptism. Robert Brown of Glad Tidings Hall, New York, admitted that "he 
had seen many things on the line of speaking in tongues and interpretation that 
didn't witness with his spirit" 92 Brown argued that part of this confusion arose 
because people failed to differentiate between the gift of tongues and the seal of 
tongues (in Spirit baptism). Brown then put to the conference the crucial question, 
"as to what they considered the evidence of the Baptism of the Holy Ghost. In the 
United States they believed that when they were baptised they would speak in 
tongues as a supernatural sign there and then". 93 
Boddy's response to this vital question highlights once again the divergent thinking 
on this subject within the nascent Pentecostal movement: 
Mr Boddy remarked that among those present they-might not all see 
eye to eye on the various questions connected with tongues, and they 
did not want to shut out some of the children of God from fellowship 
because they might have other views. Especially was this so with refer- 
ence to tongues being the supreme "Bible Evidence" as to the Baptism 
in the Holy Ghost 94 
This quotation from Boddy proves that he was fully cognisant of the potentially 
divisive nature of teaching tongues as the inseparable corollary of Spirit baptism, 
and it also illustrates again the considerable diversity of opinion that that teaching 
had engendered in the movement. It was left to his staunch ally, Cecil Polhill, to 
posit a mediating position on the matter by saying: 
As to Brother Brown's question, they had no absolute Word in Scripture 
saying they should receive the baptism of the Holy Ghost in tongues. 
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They should receive indeed the baptism of the Holy Ghost with power, but no direct statement that he should be received with tongues. 9 
However, it is also clear that Polhill still regarded tongues as the normal sign of 
Spirit baptism, as he goes on to argue: 
But they might conclude that, as such did occur in former days when 
people received the Holy Spirit, and that as in these days tongues were 
found to accompany the gift of the Spirit, the gift was almost always 
accompanied b speaking in tongues as the Spirit gave utterance ... it was a sign of 
baptism, 
but it was not the evidence. The evidence was 
the life of the baptised, and the sign was different from the seal . 96 
Polhill's evident hesitancy, and the fatal concessive phrases "almost always", "a 
sign", "not the evidence", was shared by the leaders of the Pentecostal movement in 
Germany. Pastor Jonathan Paul, of Berlin, was quite explicit in stating that: 
Some taught that everyone must have spoken in tongues if he had 
received the Baptism of the Holy Spirit. They did not teach that in 
Germany, and they had their reasons for it. But they agreed on this, 
that ... the baptism was given in order to make them witnesses for Christ, and so they needed the manifestations 97 
Support for Paul's view came from another German leader, Pastor Humburg, whose 
objection to the linking of tongues and Spirit baptism was based on its deleterious 
effects on Christian unity. He urged: 
If they were to lay down a rule that the sign of tongues was necessarily 
implied in the baptism of the Holy Spirit, they would disturb many chil- dren of God, and he feared they would be against the Holy Spirit. 
This response was virtually identical to that of Boddy, previously alluded to, but 
Humburg went further and imparted what was almost a novel and original twist to 
the exact nature and purpose of Spirit baptism. He argued that the experience was 
essentially a corporate, not an individual, blessing, and that therefore the epiphe- 
nomena accompanying the experience were only a part of the whole, corporate par- 
adigm. 
He did not think it was right according to the Scriptures to say that if a 
man had spoken in tongues as the Spirit giveth utterance, that was a 
sure evidence that he had received the full Pentecostal blessing ... The full baptism in the Holy Ghost had not been received by a single indi- 
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vidual, but by the whole church ... so they must not limit the Holy Spirit by saying that he that spoke in tongues had received the full bap- tism, and he that did not speak in tongues had not received the full baptism. 99 
It is interesting to here observe how quickly the original arguments presented by 
the early Pentecostals in favour of glossolalia, and the charismata generally, were 
now being completely reversed. This resulted in the curious inversion that those 
who were now "limiting the Holy Spirit" were those who insisted on tongues as the 
supreme Bible evidence of Spirit baptism! Nevertheless, the full significance of 
Humburg's view appears to have gone unnoticed by his fellow conferees; but if it 
had been taken seriously it would have led to a more `sacramental' view of Spirit 
baptism than has ever yet been predicated within the Pentecostal movement, 
though hints of that view also appear in Confidence as early as 1910. E. Beyerhaus, 
a Berlin architect, wrote: 
Therefore the gift of healing or any other one, is only ... a gift of Pentecost if that person ... is baptised with the Spirit and Love of the risen Christ. Therefore the proof lies not in one single gift, but in being 
united by one Pentecostal baptism with one body in which all the differ- 
ent gifts and fruits of the Spirit are manifested. ' ° 
This wide-ranging and comprehensive discussion, as reported in Confidence, reveals 
once again the disparate nature of embryonic Pentecostal theology, with some of its 
leading personalities taking virtually antithetical positions on pivotal doctrines. '0' 
Boddy, via his publishing interests, was in a unique position to encourage rap- 
prochement and unity among believers, and his counsel in matters that were poten- 
tially divisive was a model of balance and sagacity. Concluding the above discus- 
sion, he advised: 
Whilst the "Tongues" bring untold blessing, there are dangers running 
close beside the blessing for those who do not keep close to the Word of God ... We thank God for the "Tongues". But let us be loyal to His Word. 102 
This type of statement is typical of Boddy's attempts to pursue a via media in con- 
troversial matters, and perhaps one of his greatest legacies to the fledgling 
Pentecostal movement was his ability to reduce polarisation and schism. On the 
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other hand, and arising directly out of that approach, is the fact that he often 
appears inconsistent, ambivalent and even contradictory in some of his statements. 
To a certain extent this is perfectly understandable when we consider the milieu in 
which Confidence was published. Pentecostalism was still in the embryonic stages 
of developing its own distinctive theology, and there was bound to be a good deal of 
creative tension, even syncretism, in the emergence and development of what even- 
tually came to be regarded as the corpus of "orthodox" Pentecostal belief. '03 Most of 
its early leaders lacked any form of theological training, and its early emphasis on 
the participation of the laity - the "priesthood of all believers" - encouraged the for- 
mation of belief through a consensual process rather than by diktat. 104 
Meanwhile, Boddy continued to publish articles in Confidence that reflected the evi- 
dent divisions of opinion about glossolalia. One of these writings contained state- 
ments that appeared to be internally inconsistent. In September 1915 a two-part 
article on tongues by "a well known missionary" contained the following assertions: 
Please do not imagine that I have taken up the absurd and unscriptural 
position ... that nobody is possessed of the Pentecostal Spirit, or filled with the Spirit, who has not given utterance in a tongue. lo 
If taken alone, this statement appears to be a clear and unequivocal rejection of the 
initial evidence view of glossolalia. However, it is followed immediately by the caveat: 
. Utterance in a tongue is, according to the New Testament standard, the true Scriptural sign of the Pentecostal Baptism. This must be 
taught; where there is no such teaching, tongues will be absent. 106 
This type of concession - the introduction of additional criteria to the connection of 
glossolalia and Spirit baptism - presages the growing attenuation of the place of 
tongues within the early Pentecostal movement. The pages of Confidence from 1915 
onwards reflect a diminished stress on tongues, although Boddy was still personally 
defending the "signs following" view of Spirit baptism in November of that year. '°7 
One area in which there is clear evidence that the connection between Spirit bap- 
tism and tongues was being seriously investigated by Pentecostal leaders can be 
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found from a perusal of the deliberations of the Council of the Pentecostal 
Missionary Union (PMU). 
At a meeting in May 1916, its members issued a statement intended to minimise 
the controversy surrounding the doctrine. The PMU Minute read: 
The question of speaking in tongues in connection with the Baptism of 
the Holy Spirit having been considered, the Council expressed their 
unanimous opinion that while all who are now being so baptised do 
speak in tongues, more or less, yet this is not the only evidence of the 
Baptism, but the recipient should also give clear proof by his life and 
"magnify God". (Acts x. 46)108 
The phrase "more or less" is ambiguous, and could refer to either the recipients 
themselves, or the extent to which they spoke in tongues. But without any further 
clarification, this statement was circulated for discussion, and the Council met 
again to discuss the matter on 24 July 1916. From the contents of that second meet- 
ing it seems clear that a certain amount of `behind the scenes' intrigue was going 
on, and probably members were being canvassed to tighten up the statement. This 
can be deduced from their amendment to the statement of May 23, which was 
altered to now read: 
That the Council expresses their unanimous opinion that all who are 
baptised in the Holy Spirit may speak in Zbngues as the Spirit giveth 
utterance, but the recipient should give clear proof of their life and 
"magnify God". Acts x. 46109 
This revised declaration was printed by Boddy in Confidence, with him adding an 
explanatory note that differentiated the "sign" and "gift" of tongues. "" It is likely 
that this revision arose as a result of a good deal of wrangling, tension and, ulti- 
mately, compromise, on the part of the Council. Evidence for this comes from the 
fact that although the declaration was said to be "unanimously agreed"111 by the 
Council, at least one - and possibly two - members were actively campaigning for a 
tighter and more dogmatic stance to be taken on the evidential value of tongues. "" 
The prime agitator for a more absolutist position was undoubtedly Smith 
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Wigglesworth. His extensive healing and revival campaigns throughout the country 
put him in an unparalleled degree of contact with "grass roots" opinion among 
Pentecostal assemblies, and it is clear that he was able to gauge such opinion from 
the wide circulation the statement had received in Confidence. Accordingly, when 
the PMU Council next met, on 7 November 1916, its Minutes noted: 
Mr Wigglesworth reported that the recent decision of the Council as 
published in Confidence was considered very unsatisfactory by several 
of the Assemblies. 113 
The issue was not discussed fully at that meeting, but there must have been some 
initial disagreement among the Council members present because Boddy was to 
report in that month's issue of Confidence: 
Nearly all the members of the PMU Council when assembled on 
November 7th in London, felt that one word in their Declaration, as 
recorded in our issue of September, had, by inadvertence, not been 
recorded quite accurately. They therefore decided to issue a further 
statement ... as soon as they have carefully considered the subject together. 114 
It is obvious that the offending word in the earlier statement was "may" (speak in 
tongues), and that the Council now wanted this strengthened to read "should" or 
"must" to resolve the ambiguity. Wigglesworth's part in this contretemps is both 
curious and interesting. Massey suggests that he was using his influence among 
local churches to overturn the earlier decision of the Council, 115 but this argument 
is vitiated by the fact that he had himself been present at the earlier meeting, and 
had assented to the declaration as recorded in the Council Minutes. Since 
Wigglesworth's ability to speak his mind in a tough, no-nonsense manner is well- 
attested, his apparent change of mind on this issue must be due to powerful exter- 
nal forces. At this distance in time, it is impossible to be certain what these reasons 
were; it is highly likely that Wigglesworth was receiving a good deal of 
unfavourable feedback from several local assemblies. Probably these were express- 
ing fears that the distinctive raison d'etre of Pentecostalism would vanish if their 
position on tongues was relinquished. In any event, the next PMU Council meeting 
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convened on 5 December 1916, and yet another position on the tongues issue was 
adopted, this one completely contradicting the earlier two statements. It read: 
The members of the PMU Council hold and teach that every Believer 
should be baptised with the Holy Ghost and that the Scriptures show 
that the Apostles regarded the speaking with Tongues as evidence that 
the Believer had been so baptised. Each seeker for the Baptism with 
the Holy Ghost should therefore expect God to give him a full measure 
of his sanctifying grace in his heart, and also to speak with Tongues and 
magnif God as a sign and confirmation that he is truly baptised with 
the Holy Ghost. 116 
This volte face by the PMU Council cannot be attributed to Boddy's absence from 
the meeting, as Massey suggests. 117 Boddy tells us in Confidence that he was con- 
ducting a mission in Northumberland on 5 December, and this, together with 
"other circumstances", made his attendance impossible. 118 Crucially, however, he 
indicates that he did not dissent from the Council's opinion when he writes of it, 
"the editor of Confidence also accepts the above". 119 Another factor diluting 
Massey's argument is the fact that in that same issue of Confidence Boddy 
reprinted the "London Declaration", first issued in November 1909, the first point 
of which clearly states: 
The "Promise of the Father" was and is evidenced by the speaking in 
"Tongues" AS THE SPIRIT GIVES TO UTTER. '2° 
Then, as if to remove any vestige of doubt as to his own viewpoint, Boddy adds a 
concluding editorial note: 
This Declaration is printed again after seven years as being still the 
teaching for which this paper is responsible. 121 
Boddy's reference to "this paper" shows once again the important role that 
Confidence had assumed in the early Pentecostal movement. Not only was the 
organ acting as a more or less official mouthpiece of the revival, but its views had 
remained constant throughout the whole period of its existence. It is true that this 
must have been largely due to the fact that it only ever had one editor, Boddy, but it 
nonetheless also shows how, imperceptibly, the magazine began to act with charis- 
matic authority within the movement, and that its teaching was regarded as repre- 
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sentative of mainstream Pentecostal "orthodoxy" long before such a corpus was 
officially enshrined in the major Pentecostal denominations. 
Having therefore established evidence that Boddy was still committed to his origi- 
nal view of tongues as "signs following" the baptism in the Spirit, it has to be asked 
who, within the PMU Council, was agitating for a more moderate view of glosso- 
lalia? It is highly likely that it was Cecil Polhill, not Boddy, who was fighting for a 
compromise position. Polhill had already criticised the doctrine of initial evidence 
as going beyond the Word of God, 122and we know from other independent sources 
that he was very uneasy about glossolalia when it occurred in public meetings. '23 
Hocken has adduced other evidence that suggests Polhill gradually became disillu- 
sioned with the Pentecostal movement - for example in old age he never attended 
his local Pentecostal church in Bedford, and he left no money to Pentecostal causes 
when he died. 124 Even though he was the Chairman of the PMU Council and his 
views would have been given due weight, he could easily be out-voted if it came to a 
fight with men of the tenacity of Wigglesworth, who in virtually every respect imag- 
inable was the exact opposite of Polhill. 
Polhill would normally look to Boddy for support, but with Boddy absent on this 
occasion, and in any case still committed to his earlier view, a public disagreement 
with Polhill was diplomatically avoided. The possibility must also be considered 
that, since Boddy was so heavily dependent on Polhill for funding Confidence maga- 
zine, he was reluctant to be drawn into an open disagreement on this matter. 125 
These are the much more likely reasons for Boddy's absence from the crucial meet- 
ing, but we also know from other sources that, in any case, he did not attend the 
PMU Council meetings regularly, so perhaps too much should not be read into his 
absence on this occasion. '26 
Further supporting evidence that it would not have been Boddy who was urging the 
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compromise position on tongues can be gleaned from an article he wrote some three 
years after the PMU's declaration. In "The True Baptism in the Holy Ghost" he 
states that those experiencing Spirit baptism will "find himself praising God in 
strange, joyful words in the Spirit, as the 120 did on the day of Pentecost, or as at 
Caesarea. "127 As if to reinforce this point, Boddy goes on to caution that: 
This marvellous sign is an encouragement, but let it not be a snare, as 
it was to the Corinthians ... Tongues have not always been genuine. Real lovers of Christ have been sickened by the behaviour of many who 
have set themselves up because they thought they had spoken in 
tongues. 128 
It is in this type of statement that we find the clue to Boddy's apparent ambivalence 
on tongues and related charismatic gifts. It was not so much that Boddy ever hard- 
ened his position against glossolalia, as both Robinson and Massey have 
suggested, 129 but that he came to regard tongues per se as insufficient evidence of 
an exalted spiritual state. He must have reached that decision after long and 
painful exposure to the pastoral problems that the abusers of the gift had created, 
as well as the moderating theological influence of his European counterparts. What 
is beyond dispute is that, after 1919, the subject of tongues rarely came up in the 
pages of Confidence. The final issue of the magazine, published in 1926, did carry 
an article by Boddy - "The Holy Trinity in Us" - where the subject matter might 
have lent itself to at least a passing reference to glossolalia. Instead, however, 
Boddy describes the infilling of the Holy Ghost purely in terms of physical feelings, 
not tongues. He writes: 
The Holy Ghost comes to our bodies. That perhaps is one reason why 
we may also receive by the laying-on of Hands. .. Many of us 
have felt 
the thrill as of divine electricity tingling through our bodies as the Holy 
Ghost thus manifested himself 130 
It is of course possible to argue that the lack of mention of tongues in this context 
suggests that Boddy now viewed them as a less crucial doctrine, or conversely, that 
he felt his beliefs and teachings on the subject were already so well known via his 
articles in Confidence that there was simply no need to reiterate them. By this time, 
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in any case, the Assemblies of God denomination had existed in the UK for two 
years, and had enshrined the dogma of initial evidence in its own constitution. 
Boddy's championing of this cause could therefore be regarded as virtually otiose, 
and this also could explain the paucity of references to it in the later years of 
Confidence. 
In summary, therefore, this section has outlined the vital contribution of the maga- 
zine Confidence to the formation and propagation of the distinctive tenets of early 
Pentecostalism. It has been shown that Pentecostal teaching on the fundamental 
doctrines of Spirit baptism and tongues was initially characterised by diversity and 
variety, and that the later creation of official dogmas was part of the degenerative 
process of denominationalism. In that process, many of the original and creative 
insights of the pioneering Pentecostals were ignored or minimised. It has been 
argued also that the guidance of Boddy, and the influence of Confidence, steered the 
movement away from many false teachings and extremist behaviour, which other- 
wise could have wrecked the revival. 
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CHAPTER SEVEN 
The teaching of "Confidence" 
on the nature, purpose and operation of glossolalia 
This chapter includes a more detailed examination of the main strands of thought 
underlying the teaching of Confidence about the precise nature of speaking in 
tongues. A number of points have already emerged in dealing with glossolalia in 
relation to other aspects of Spirit baptism. Firstly, it has been seen that the early 
Pentecostals distinguished between the "sign" and "gift" of tongues, the former 
being given simultaneously with, and as an evidence of, Spirit baptism. The latter 
was regarded as the continuing ability to speak in tongues, and not necessarily pos- 
sessed by all Spirit baptised persons. Secondly, we have observed the tendency to 
couple tongues and interpretation to equate with the gift of prophecy. Having this 
status, it was regarded by many as being of a similar genre to biblical prophecy and 
therefore equivalent to the voice of God for the hearers. A. A. Boddy and most lead- 
ers of European Pentecostalism strongly deprecated this function of the gift, whose 
use in this manner does of course presuppose that in glossolalia God is speaking to 
man, rather than man speaking to God. 
Thirdly, the earliest forms of Pentecostalism assumed speaking in tongues to have a 
missionary value, conveying the ability to speak at will in foreign languages with- 
out having learned them. This phenomenon - xenoglossolalia - was a central tenet 
of Charles Parham's theology, but was seriously challenged, and later abandoned, 
by most Pentecostals. 
A survey of the teaching of Confidence about the nature and purpose of glossolalia 
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indicates once again a good deal of diversity within early Pentecostalism. The mag- 
azine reveals a wide spectrum of opinion about the phenomenon, with, naturally, 
Boddy's views being given a good deal of prominence. It is likely that he saw him- 
self as having a leading teaching role in enunciating the biblical doctrine on 
tongues, and his thorough and extensive treatment of the subject pervades 
Confidence throughout most of its formative years of publication. An insight into 
Boddy's views can be gleaned from an article he published in October 1908. Using 
the "question and answer" technique to good effect, he asks: 
Was not the gift for preaching to the heathen the complete gift of a for- 
eign language? 
Answer: It seems prýimarily to have been for the edification of the Spirit- 
possessed person himself. There were no heathen present at Cornelius' 
gathering after they received the Holy Ghost. Today most of those who are 
seeking the Baptism of the Holy Ghost ... are seeking that they may 
first 
be strengthened themselves and then afterwards used to others. ' 
The important question that naturally arises here is how, in Boddy's view, this non- 
cognitive practice could be described as self-edificatory. He gives a further clue to 
this problem in another article published in Confidence later that year; speaking of 
the earliest (1906) recipients of the modern gift of tongues, he says: 
They were speaking in divine ecstasy with a voice that was not their 
own, and in a language whether of men or angels they knew not, for 
until some received the gift of interpretation it was not known what was 
said. They were speaking mysteries to God for their own strengthening. 2 
The reference to languages of "men or angels" is derived explicitly from Scripture (1 
Corinthians 13.1) and suggests Boddy believed in the possibility that tongue-speech 
could be heavenly languages. As Samarin, in a comprehensive socio-linguistic 
analysis of tongues, has pointed out, such assertions are predicated on the basis of 
faith alone, and therefore are not liable to the normal methods of scholarly investi- 
gation. 3 However, it still leaves unanswered the question as to how the practice, in 
Boddy's view, could "strengthen" believers. He gives a further clue to both this ques- 
tion, and the issue of xenoglossolalia, in some reflections published after he had 
undergone a preaching tour to Scandinavia in March 1907. Boddy had been asked, 
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"why should Spirit-filled Christians speak with tongues in Norway, where there is 
no great gathering of divers races as at Jerusalem on the first day of Pentecost? " He 
admits that the question had sent him back to search the Scriptures thoroughly, 
especially the Lukan accounts of Spirit-reception, and the Pauline directions on 
tongues .4 His reply was therefore carefully considered, and it elicited 
four clear 
aspects of the value of speaking in tongues. He says: 
1. It is not a complete language that is given, but ecstatic prophesying, 
sometimes in a known language, sometimes in an unknown language, 
as the Spirit gives utterance. Sometimes there is an interpretation with 
it, sometimes not. 
2. To the Spirit-filledpersons so speaking it gives indescribable joy, for it is 
a witness to them that the Holy Ghost has graciously taken possession. 
3. It produces the deepest love for Christ and for souls. 
4. Speaking in tongues makes the meetings strangely "attractive" to 
saints and sinners .5 
Boddy's first point is the one that is most germane here, since it was further devel- 
oped throughout Confidence, and shows that the concept of glossolalia as some form 
of language was part of a developmental process. However, Boddy continued to dis- 
claim a xenoglossolalic value for tongues, writing in August 1909 of Pentecostal 
evangelists and "the disappointment when they found they could not preach in the 
language of the people" .6 
Nevertheless, he continued to use Confidence as a means of propagating the view 
that glossolalia could be "heavenly" languages. In a thorough and penetrating dis- 
cussion of tongues Boddy asks: 
Now what is this "speaking in Tongues"? It is an almost involuntary out- 
pouring of divine worship in a Tongue or language (often unknown to the 
worshipper) caused by the Holy Spirit as he takes full possession of the 
Body - and therefore of the Tongue - of the Believer ... The Lord 
knows 
what the words thus spoken mean. Often they express heartfelt adora- 
tion of the Lamb. The person often knows the general meaning. 
Sometimes the interpretation in his own language is also spoken involun- 
tarily by the same Holy Spirit taking possession of the yielded tongue? 
Boddy goes on to list five concomitants of this incursion of the Spirit into the body 
of the believers, culminating in glossolalia, but his main one is that of the joy it 
gives, lifting the life of the recipient on to a new plateau of blessing and victory: 
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I have seen such transports of heavenly joy at the moment when the Holy Ghost has come, that the face of the person has become like the face of an angel, and the life afterwards has been lived on a different 
plane .8 
It appears, therefore, that during the actual exercise of this gift, the mind of the 
glossolalist was generally quiescent. Boddy claims that, on the day of Pentecost, the 
disciples were "magnifying God in words they probably did not understand", 9 a 
point corroborated by Carrie Judd Montgomery's testimony to Spirit-baptism, "the 
brain seemed entirely passive, the words not coming from that source at all". 10 
Boddy proceeds again to deny the xenoglossolalic purpose of this gift, claiming that: 
I do not think that we find any suggestion in the Acts or the Epistles 
that the apostles or others received a supernatural gift of speaking or 
understanding languages for the spread of the Gospel, though such a 
gift has been known to be miraculously given even in our times. 11 
He then turns to the issue of how this non-cognitive tongue-speech can edify the 
whole church, and his answer is found in the practice of the early Corinthian 
churches: 
At Corinth we find the went a stage further. Many of them who had 
spoken once continued to speak and some had a spiritual gift given 
them called "Interpretation". When someone under the power of the 
Spirit gave utterance to rhapsodic ecstatic expressions ... the others prayed for the interpretation, and then there was flashed upon their 
mind or through their mouth the thoughts or words in a language 
understood of a11.12 
The exact mechanism of how tongues are "interpreted" -a process technically 
known as ermeneglossia - is not fully understood, and is rarely dealt with in any 
depth by Pentecostal writers. T. B. Barratt certainly addressed the question, giving 
four possible ways in which interpretation could function, but the only in-depth 
treatment of the subject found in Confidence was written by the Texan attorney W. 
F. Carothers, and abstracted from the magazine Latter Rain Evangel. 13 Nowadays, 
it is clear that the vast majority of interpretations encountered in Pentecostal meet- 
ings appear to have a "manward" direction, which does not of course reflect the 
"Godward" aspect implicit in rhapsodic, ecstatic utterances to God. Even the tran- 
scriptions of tongues messages published by Boddy in Confidence reflect this 
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anthropocentric milieu that seems to run counter to what Boddy personally envis- 
aged tongue-speech to be. It is possible this disjunction arose because, in the infant 
days of the movement, a certain lack of rigour and precision was inevitable in 
understanding the operation of what were, essentially, totally supernatural, unusu- 
al, gifts. Nevertheless, within a few years, some sceptical voices were being raised 
about the genuineness of many instances of both glossolalia and interpretations, 
these doubts being recorded from time to time in Confidence. 14 These doubts are 
still occasionally raised by leaders within contemporary Pentecostalism. 15 
Boddy concluded his lengthy article by quoting various examples of successful evan- 
gelism via the practice, including languages as complex as Hungarian, Serbo-Croat, 
Greek and Hindustani being spoken in the power of the Spirit, leading to definite 
conversions. 16 He also refers to cases where the language was not only spoken 
supernaturally, but the message included details particularly specific to the individ- 
ual hearing it. In this case, the coupling of tongues and interpretation would 
approximate in practice to the function of prophecy, that is, God speaking to man 
directly. Boddy asks: 
The question arises, "Is the Speaking in Tongues ever used to advance 
the Gospel today? " I heard when in America of a number of cases 
where some careless persons of foreign nationality had wandered into 
a Mission Hall and suddenly heard someone saying solemn awe- 
inspiring words in their own language. These were messages suited to 
their need and in many cases the result was that they yielded their lives then and there to God. In all those instances they found that the 
person speaking did not know their language, but were moved they 
believed by the Holy Ghost to utter words which were unintelligible to 
them. 17 
However, not too much weight should be placed on even these marvellous portents, 
for it is also clear that Boddy regarded them as exceptions rather than the rule. 
Writing just eight months later, he warns of the folly of relying on such incidents for 
on-going, regular evangelistic work. Speaking of potential missionaries who 
believed they already had the power to speak "Chinese, Indian or African lan- 
guages", he advises: 
249 
Before leaving home they should take steps to verify the fact that they 
really have a complete language in which at all times to preach the Gospel ... From among the very many who have gone abroad after the Pentecostal blessing we have not yet received one letter stating that 
they have this miraculous gift in any useful fulness. 18 
Boddy, who by virtue of his editorship of Confidence, and regular foreign preaching 
tours, had contact with Pentecostals world-wide, was clearly in a strong position to 
judge such matters, and we can fairly assume that if xenoglossolalia was authenti- 
cated to any degree on foreign fields, he would know about it. However, other 
Pentecostal leaders did accept, with Boddy, the possibility of known languages 
occurring from time to time. T. B. Barratt posed the question: 
What language or languages are spoken in Tongues? The language 
often seems as real as any other ... 
languages quite clear cut, with 
clear interpretation, are often heard, and some known languages recog- 
nised from time to time. ls 
Barratt then makes the very interesting observation that tongue speech may in fact 
originate from deep within the subconscious mind - the process of cryptomnesia - 
but that even so it would still be the activity of God in bringing the words to the 
surface: 
The human mind may use expressions stored up by previous experi- 
ences, but God brings them out and uses them ... no one 
knows how 
many languages and dialects there will be in heaven, but all will be eas- ily understood so there will be no difficulty. 20 
It is possible that Barratt's support for xenoglossolalia can be traced back to his 
own experience of Spirit baptism, when he testifies to speaking "in a foreign lan- 
guage as loudly as I could ... I am sure that I spoke seven or eight 
different lan- 
guages"21 Barratt's account of this experience does not indicate how he knew he 
was speaking so many languages. We do know for certain that he was fluent in both 
English and Norwegian, and, having lived in Scandinavia since he was four, he 
probably knew part of several languages of that area 22 Also, his numerous foreign 
preaching tours would have made him familiar with other cultures and expressions, 
and it is possible his own polyglotic experience was in fact cryptomnesia. It is 
impossible to dogmatise on that issue, but we do know that the subject of xenoglos- 
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solalia frequently arose for discussion at International Pentecostal Conferences, 
and its frequent mention in Confidence proves the phenomenon was of particular 
interest to the early Pentecostals. 
At a conference in Germany in December 1908, the subject of xenoglossolalia again 
surfaced. Confidence reported: 
The subject of Speaking in "Languages" was referred to. Cases were 
asked for which those present could vouch for. Pastor Barratt said that 
in the south of India a young woman, deaf and dumb, began to speak 
under the power of the Spirit. She began to sneak in Hindustani, and 
testified to Mohammedans. Afterwards she lost Hindustani and got 
Telugu, her native language. 23 
The triple miracle involved in this event appears not to have drawn undue com- 
ment from the conferees, and Barratt made no mention of whether the woman lost 
the power of speech after the Spirit departed, or whether she received permanent 
healing. 24 Others present added cases of glossas in Welsh, Swazie and English, all 
of course emanating from non-native speakers of the language. The factor that 
unifies most of these testimonies in Confidence is the effect that they have on the 
hearers, generally leading them to repentance and faith in Christ. Three particular- 
ly unusual cases recorded in Confidence also mention the power to identify the per- 
son a tongues message is intended for, and also the power to write in other lan- 
guages (xenographia) and the power to hear a different language to that being spo- 
ken (akuolalia). 25 
The question naturally arises at this juncture as to what significance the early 
Pentecostals placed upon such unusual phenomena. The answer seems to be inex- 
tricably bound up with their eschatology of imminence, and their belief that they 
were truly living"in the last days". Such miracles were awesome adumbrations of 
the near return of Christ to this earth, and the spectacular nature of such events 
lent weight and credibility to the preaching and missionary work of Pentecostals. 
Such manifestations of supernatural power gave their ministry a divinely-attested 
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status which it would otherwise lack, especially in view of the low esteem in which 
they were held by the world. For the Pentecostal then, success in God's work would 
come not by human ordination and lengthy theological training, but by the direct 
manifestation of the Spirit on peoples' lives. 
An outstanding example of the missionary value of xenoglossolalia occurred in 
July 1914. A Swiss French-speaking professor of linguistics attended a 
Pentecostal convention in Ohio, and claimed to have heard a message spoken in 
perfect Hebrew. Not only was the speaker totally ignorant of that language, but 
she spoke out specific directions for his life. On another occasion, he heard a sim- 
ple washer-woman, acquainted only with English, speak in perfect French, with a 
Swiss accent, and this led to his conversion. 26 It is in this type of incident, with its 
very powerful effect upon the hearers, that we can understand the Pentecostal 
belief that God was truly "confirming his word with signs following", as in apos- 
tolic days. 
Before leaving the subject of xenoglossolalia, it is relevant at this point to ascertain 
the contemporary Pentecostal understanding of the practice. W. Hollenweger begins 
his magisterial survey of Pentecostal belief and practice by recounting an incident 
very similar to the one above. In 1960 a Jewish rabbi drifted into a Pentecostal 
meeting in Pasadena, Texas. There he heard an Irish immigrant deliver a message 
in perfect Hebrew, containing specific details of the rabbi's life and background that 
could not possibly have been known to an outsider. 27 In Spoken by the Spirit, R. W. 
Harris claims to have found evidence for "more than 60 languages - from Arabic to 
Zulu" in his search for cases of xenoglossolalia. 28 However, his documentation is 
sketchy, and the paucity of cases able to be authenticated is shown by the fact that 
when he trawled the readers of The Pentecostal Evangel for cases of this phenome- 
non, only about 50 responded. The circulation of the magazine is 225,000, so the 
readership would be about three times that figure. 
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This low level of response suggests that, even if xenoglossolalia is a contemporary 
event, it is but rarely authenticated and identified. Samarin, for example, rules out 
the practice on a priori grounds, claiming that "contrary to common belief, it has 
never been scientifically demonstrated that xenoglossia occurs among Pentecostals: 
people just do not talk languages they are unfamiliar with". 29 C. G. Williams also 
dismisses such claims, writing "no case of xenoglossia in current Neo- 
Pentecostalism has been verified by competent linguists", 30 and R. M. Anderson is 
even more dogmatic, claiming that: 
Simple xenoglossy - the ability to speak a language with which one has had absolutely no prior acquaintance - is, of course, utterly incredible. That scholars should have to deal seriously with this claim is a tribute 
to the abiding strength and contemporary resurgence of pre-scientific 
modes of thought ... we must conclude that Pentecostal speaking in tongues is simply glossolalia, that is, unintelligible, non-linguistic utter- 
ance. 31 
Pentecostals would probably respond to this objection by pointing out that 
Anderson's criteria would also exclude the veracity of the biblical accounts, and that 
in any case, an insistence on so-called "scientific" methods of inquiry is not appro- 
priate for investigating this type of phenomenon. However, it is certainly true that, 
for a variety of reasons, including the above, xenoglossolalia is rarely presented as 
a useful function in contemporary Pentecostalism with all missionaries now having 
to undergo regular language training before being sent to foreign fields. Moreover, 
the declining stress on xenoglossolalia within the modern movement must also be 
seen within the context of a greatly attenuated belief in an imminent parousia, a 
tenet held so dearly by the early Pentecostals. With the weakening of this belief, a 
major raison d'etre for the practice is obviated. 
But apart from its xenoglossolalic value, one other aspect of speaking in tongues 
that is constantly stressed in the early issues of Confidence is its usefulness in 
expressing the ineffable, of speaking "mysteries unto God". Writing in the magazine 
in January 1909, Pastor Lettau of Lichtenstein says: 
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Like a poet struggling for an expression, the human vessel cannot 
express in words that which God has given it. Yet there is power and 
meaning in these strange words. 1. Cor. xiv., 7-11. There seem to be 
stages in the Speaking in Tongues from the first and simplest, where it 
is easily translated into a human language, up to a stage at last where it would take an angel's tongue to translate the deep thoughts of God. 
The speaking in Tongues may cover whole regions of thought. The human soul is as it were being caught in an ecstasy. 32 
Lettau again brings out the point previously observed in other articles in 
Confidence, that the direction of tongues is usually man speaking to God, and not 
vice versa as in most contemporary utterances. He says, "Tongues are mainly God- 
ward, but other workings are not excluded". 33 This same theme, of tongues being 
rhapsodic ecstasy directed to God, is elicited by the Dutch Pentecostal, Mrs Polman. 
Writing in Confidence in August 1913, she says "it is speaking to God in sounds not 
to be understood by others", 34 and precisely because it is God-ward, no human lan- 
guage can fully express the depth of feeling involved. 
Human words are too poor to describe the blessedness and the glory 
which one feels in one's innermost being in those moments. One is lost in 
God, swept up to heavenly places, and our spirit, impelled by the Eternal 
Spirit of God, gives utterance in strange sounds, in an unknown tongue 35 
Mrs Polman goes on to claim that the speaking of these "mysteries" in tongues 
edifies the speaker because "the Holy Spirit uses this gift of tongues to bring us into 
closer communion with God ... so speaking in tongues promotes our growth in 
Christian wisdom, grace, holiness etc. "36 Her final point in this article is perhaps 
the most original and controversial comment ever to appear in Confidence regard- 
ing the spiritual value of speaking in tongues. Using a passage in John's gospel as a 
basis (6.53-56) she attaches a sacramental value to the experience, saying: 
He gave us the gift of tongues to receive spiritual food ... and we expe- rience how we are fed, when we, being driven by the Holy Spirit, are 
speaking in new tongues, and are in Communion with our Saviour ... Then we also feel the depth of blessing which is eating His flesh and 
drinking His blood ... so when we are edifying ourselves by speaking in tongues, we are at the same time fed by His flesh and by His blood and 
this ... brings us into closer communion with him. 37 
It is extremely unlikely that the frill implications of this novel viewpoint were ever 
fully grasped by the readers of Confidence, and no subsequent articles challenged or 
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developed the nuance. Its inclusion here is yet one more example of the highly varie- 
gated approaches to the subject that were published in Confidence. Mrs Polman's 
views are even more striking when viewed against the background of her previous 
church affiliation - the Salvation Army - which denied sacramental status to even the 
two ordinances regarded as such by most Evangelicals, baptism and the Lord's Supper. 
Before concluding this section, it is interesting to note the ways in which later 
Pentecostalism built on, and deviated from, the earliest understanding of glosso- 
lalia. There has been general agreement among later Pentecostal writers and com- 
mentators that speaking in tongues is a divinely-provided mechanism for speaking 
mysteries to God. The prominent AOG minister Howard Carter says, "the purpose 
of speaking with other tongues is to commune with God ... 
it is the only manifesta- 
tion of the Spirit that has a direct aspect of worship". 38 Harold Horton, writer of the 
classic The Gifts of Spirit, claims that tongues "sink a well into the dumb profundi- 
ties of the rejoicing spirit, liberating a jet of long-pent ecstasy that gladdens the 
heart of God and man. Blessed fountain of ineffable coherence, of inexpressible elo- 
quence". 39 
Nevertheless, one of the practices of the early Pentecostals that was later seriously 
challenged was that of coupling utterances in tongues with vernacular interpreta- 
tions to give "messages" in tongues. Donald Gee deprecated this practice strongly, 
saying. 
One of the interesting phenomena of the Pentecostal movement has 
been the development of the habit of frequent messages in tongues. The 
scriptural basis for this is extremely meagre. 40 
However, whether the scriptural rationale was "meagre" or not, the practice has 
continued unabated right up to the present time, and the vast majority of 
Pentecostal services would regularly have demonstrations of this charisma. 
Another teaching that was later challenged by the emerging Pentecostal denomina- 
tions was the earlier differentation of the "sign" and "gift" of tongues. Horton states 
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that "when tongues are first employed ... the utterance is the sign of the baptism 
in the Spirit; every subsequent use ... is the gift of tongues in operation" 41 Carter 
confirms this point, claiming, "we would not call it a separate gift. It is another 
manifestation of the same gift". 42 Aaron Linford also argues that the gift of tongues 
is always a corollary of the sign of tongues but that with the former, the direction is 
always "manward", that is, equivalent to prophecy, whereas the latter is 
"Godward". He writes: "As the private use of tongues is a speaking from man to 
God, so the public use of this gift is a speaking from God to men". 43 
If Linford's view is correct, it would imply also a complete inversion of the nature of 
the glossa involved in each case. The person speaking in private would utter the 
ineffable "mysteries" to God that no human tongue could express, yet the same per- 
son could speak in public with the same gift and give forth a message for human 
edification. Since the latter glossa would be capable of being interpreted, it would 
necessarily be couched in a different linguistic style - possibly that of an idiolect - 
than it would be if spoken only to God. Indeed it is virtually self-evident that any 
glossa, by virtue of it being capable of interpretation, must convey thoughts and 
concepts that can at least be "scaled down" to mortal level; this being so, the ques- 
tion obviously arises as to why it could not be delivered in the vernacular ab initio. 
The Pentecostal riposte to this objection would be to point out that a) the interpre- 
tation is not a translation, and conveys merely the gist of the glossa, and b) the 
effect on the hearers is much greater if the message comes via the supernatural 
agency of tongues and interpretation. It is for these reasons, then, that the practice 
of giving and interpreting messages in tongues both began, and continued to be, an 
important aspect of Pentecostal worship and practice. 
Before concluding this chapter, one final point that needs to be discussed is the 
extent, if any, to which the glossolalist was in control of his gift. It has already been 
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noted that, in relation to the actual experience of Spirit baptism, most of the recipi- 
ents mention the irresistibility of the tongues coming upon them. According to the 
teaching in Confidence, did this factor continue to be dominant in the subsequent 
exercise of the gift? Boddy was quite definite that, in public, the use of tongues 
should be strictly controlled, and he permitted no more than three of such messages 
in any one service 44 This restriction obviously suggests he believed the glossolalist 
was in full control of the gift, and in this he had the support of T. B. Barratt, who 
claimed: 
Tongues may be man's own will directed by the Holy Spirit. The will 
may decide when to speak or when to stop ... utterance in tongues may be from God but not in opposition to the teachings from God's word ... the oracle is a frail human being and liable to make mistakes ... the channel is fallible 45 
Jonathan Paul of Berlin, pointed out the possible role of the sub-conscious in glosso- 
lalia, "there is a danger of tongues being looked to as an oracle. The sub-conscious 
mind of a man may resign itself unto God or unto self". 46 Other writers in 
Confidence also highlight the possibility of non-divine messages arising from 
tongues. Daniel Awrey, leader of a Pentecostal mission in Doxey, Oklahoma, 
claimed that: 
Even in the use of the Gift of Zbngues there is a real difficulty. We can 
use the gift ourselves ... it may (unknowingly) come from our "own hearts" ... the gift of Zbngues may be used in two ways, under the anointing of the Spirit, and without the Spirit, when it may be purely 
human. 47 
Pastor Lettau made a similar point in writing that: 
Men should see that the Holy Spirit works on the Human fallible Spirit. 
It must allow itself to be tested by the Scriptures and by the sound 
mind of those who have the Spirit themselves. No objective tokens can 
be relied upon to test the Spirit 48 
All of these writers stop short of attributing false messages in tongues to demonic 
spirits, preferring instead to see the human "self' t work. Nevertheless, Awrey did 
concede, in the case of false teaching, the possibility of it emanating from Satan, 
claiming that: 
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There are people who have been baptised in the Spirit, but in time of 
temptation ... they yielded. The devil then placed a spirit there in place of the Holy Spirit. This is where the false doctrines come. Some 
who are baptised are teaching things absolutely unscriptural, and they 
tell us that the Spirit is telling them these things. 49 
It is possibly this type of person that Boddy had in mind when he warned: 
He has known some cases where persons have sought Tongues from 
some other motive than the highest, and human Tongues were worked 
up "in the flesh", or through the soulish nature, and there was no real 
Baptism of the Holy Ghost, no entrance of the Comforter. There seem to 
have been "premature Baptisms" by the use of "methods" and ... many have gone back who thus received. 50 
Even T. B. Barratt had to admit the possibility that, in cases of extreme mental ill- 
ness or insanity, demons could counterfeit the genuine gift of tongues, "doctors of 
insane asylums tell us that patients sometimes speak in Tongues. Probably demons 
get in as well as diseases". 51 This point was corroborated by another leader of the 
Pentecostal work in Germany, Pastor Friemel, who warned of the dangers of wait- 
ing for "voices" that gave messages purporting to be from God. He counsels: 
When there are many voices there is much danger. I have heard 
`tongues' which came from demon sources. He that follows voices may 
come under a strange spirit. The desire for voices is not divine: it is 
human. 52 
It was for these reasons then - the possibility of the subconscious mind obtruding 
into the exercise of tongues - that the early leaders of the Pentecostal movement 
refused to give any de facto legitimacy to tongues messages as such, and insisted on 
the process of "weighing" the utterances by Scripture and other external norms. In 
this respect at least, modern Pentecostalism virtually unanimously concurs with 
the insights of its founders. 
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CHAPTER EIGHT 
The teaching of "Confidence" 
on divine healing and health 
8: 1. Historical Introduction 
Historically and theologically there has always been a close link between 
Pentecostalism and belief in divine healing. Within a year of the movement begin- 
ning in Britain, A. A. Boddy was to remark about divine healing that "wherever the 
Pentecostal baptism is received, this question becomes prominent". 1 However, in 
contrast to the rather desultory and inchoate historical tradition regarding glosso- 
lalia before Pentecostalism, several scholars have shown that belief in divine heal- 
ing stands in a firm historical continuum stretching back at least two centuries 
before the movement began. 
Chappell has demonstrated that as far back as the middle of the seventeenth century, 
various pietistic sects were acting on the literal instructions of some New 
Testament passages that were later to prove central to Pentecostal practice and 
belief in this matter. 2 George Fox, the founder of the Quakers, documented at least 
150 healings under his ministry in the Book of Miracles, published posthumously. 
The Journals of John Wesley record dozens of cases of putative healing miracles, 
including some cases of persons raised from the dead. 3 In the USA, such radical 
groups as the Shakers, Noyesites, Mormons, Adventists and Dunkers also held 
firmly to a strong belief in supernatural deliverance from sickness and pain .4 
During the nineteenth century this belief became ever more prevalent. Edward 
Irving's congregation were aware of the miraculous healing of Mary Campbell in 
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1830, and his church in Regent Square, London, became something of a mecca for 
those seeking physical deliverance through prayer. Irving was also a powerful 
influence on the celebrated American healer John A. Dowie. In Germany and 
Switzerland the healing ministries of Johann Blumhardt, Dorothea Trudel and Otto 
Stockmayer achieved widespread attention, and the latter's book Sickness and the 
Gospel, together with his ministry at the famous Keswick Conventions, popularised 
the message of divine health across the whole of Britain. 5 
Largely due to the efforts of such pioneers as Ethan Allen and Charles Cullis, the 
last part of the nineteenth century saw an efflorescence of published works that 
proved seminal in the defence and propagation of the healing message. Works such 
as Cullis's More Faith Cures; or Answers to Prayer in the Healing of the Sick (1881); 
Carrie Judd Montgomery's The Prayer of Faith (1880); R. Kelso Carter's Miracles of 
Healing (1881); W. Boardman's The Lord that Healeth Thee (1881) and A. J. 
Gordon's The Ministry of Healing (1882) all proved highly influential in bringing 
before the Christian public the biblical rationale for coupling a healing to a keryg- 
matic gospel. 
On a practical level, in 1882 Boardman, C. C. Murray and Mrs Michael Baxter 
opened a faith home in London, "Bethshan", especially for the use of those seeking 
divine healing. No drugs or medicines were allowed on the premises, and healing 
services were conducted several times a week. Mrs Baxter edited a magazine, Thy 
Healer, which carried testimonies of those healed, and doctrinal articles on the sub- 
ject. Among notable successes in "Bethshan" was the cure (from a serious throat 
disorder) of Andrew Murray, one of the leading Evangelicals in South Africa and a 
one-time moderator of the Dutch Reformed Church there. Murray, A. J. Gordon and 
A. B. Simpson brought their theological acumen to bear on the doctrine of divine 
healing, and by the end of the nineteenth century it was no longer a peripheral part 
of the Christian creed .6 
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That this doctrine quickly assumed, and has continued to hold, a central place 
within most Pentecostal denominations can be easily gauged from the place it is 
given in the various "declarations of faith" of such movements. For example, the 
Apostolic Faith Movement states of the one seeking healing, "He must believe that 
God is able to heal - Exodus 15.26 "I am the Lord that healeth thee". 7 The creed of 
the American Assemblies of God claims that "deliverance from sickness is provided 
for in the atonement, and is the privilege of all believers", 8 whereas its British 
counterpart states simply "we believe in the deliverance from sickness by divine 
healing". 9 The Church of God (Cleveland) affirms that "divine healing is provided 
for all in the atonement", 10 and the Elim Pentecostal churches state "we believe 
that our Lord Jesus Christ is the Healer of the body, and that all who will walk in 
obedience to His will can claim Divine healing for their bodies". " 
Consequently, when Confidence began publication in 1908 it was within an ethos 
already acclimatised to the doctrine of supernatural healing, and we also know 
from internal evidence that Boddy had himself practised a form of anointing with 
oil and "laying on of hands" for healing from at least 1892 - some fifteen years prior 
to his Pentecostal experience. 12 The next section of this work therefore looks at the 
ways in which the implications of this doctrine of health and wholeness were 
explored, and disseminated, in the pages of Confidence. 
8: 2. The background to A. A. Boddy's teaching on healing and 
health 
A clear delineation of Boddy's pre-Pentecostal views on healing can be gleaned from 
his Roker Tract, number six. Entitled "Health in Christ", it was reprinted in 
Confidence in August 1910, and contains all the main motifs of his later writings on 
the subject. 13 It therefore provides a valuable insight and model of the early 
Pentecostal understanding of the complex inter-relationship between sin, sickness, 
deliverance and wholeness. 
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Boddy begins by pointing out that salvation means to be "made whole", and that 
this wholeness must include physical as well as spiritual aspects. He writes: 
Surely men are quite as much justified in saying "Believe in the Lord Jesus Christ and thou shalt be made whole" as in reading in the autho- 
rised version, "Believe in the Lord Jesus Christ and thou shalt be 
saved". It is all of Grace. 14 
Boddy explains that all Christians share the new life and nature of Christ, who, 
though he was human, "lived His life on earth in such unbroken communion with 
his Father in heaven that disease had no power to lay hold on Him". 15 This kenotic 
christology is even clearer when Boddy goes on to link the freedom from sin and 
sickness that Christ experienced to his conditional acceptance of the victory of the 
Holy Ghost. 
His was, I believe, the representative human life lived under our condi- 
tions. He was tempted and really tempted in all points like as we are, but without sin and without disease. He touched the fever-stricken and 
the leper, but he did not receive fever or leprosy. 16 
Following the views of Origen, Augustine, Cyprian and other church fathers, Boddy 
taught that sickness and death came into the world as a result of human sin, and 
was therefore primarily a satanic attack on humanity. A logical corollary of this 
view is that therefore the work of Christ is to release mankind from that bondage. 
Boddy continues: 
Disease came into this world with sin, and both followed the yielding to 
Satan's temptation to unbelief. The Divine Nature died in our first par- 
ents with the FALL (Gen. ii., 17) and their fallen, tainted, sin-stricken 
nature has been handed down to us ... 
Christ our Saviour came to 
undo the Fall (and its consequences) in those who join themselves by 
continuous and persevering faith to Him in whom they were crucified. 1 
Boddy finds support for these assertions within the framework of a literal under- 
standing of various Old Testament scriptures, especially Isaiah 53 and the New 
Testament redactor's comment on this passage in Matthew 8.16,17, "he himself 
took our infirmities and bare our sicknesses ... by his stripes we are healed". 
In Boddy's view, therefore, the key to obtaining health and healing was to share, by 
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faith, the Divine health and life of Christ, but that this step of faith would be stren- 
uously opposed by the devil. He counsels: 
If we believe this with our whole heart ... we shall 
be made whole and kept whole ... 
Satan often makes insidious attacks and apparently 
terrific onslaughts on those who get so near to Christ as to share b 
Faith His Divine Health. But He who is for us is greater than all whic 
are against us. 18 
He concedes that there are various problems implicit in this doctrine, not least 
being the apparent failures often encountered, writing: 
We even see some whom we thought had trusted Him thus not getting better, but worse, and at last called away. We do not know as the Lord knows where the faith failed, or what was the real reason. 19 
These words were given added poignancy within days of being penned when Harry 
Cantel, a prominent Pentecostal leader and editor of The Overcoming Life, died 
aged 45, from peritonitis after refusing medical aid for a burst appendix. A group of 
his supporters prayed through the night for his return to life, but to no avail. It is 
interesting to note that Boddy did not universalise Cantel's stand against medical 
intervention, but argued that it was a purely personal matter: 
Others, however, must in such a difficult position be individually guid- 
ed. Each must judge for himself, and not by the action of anyone else. 
The Lord will guide His people. 
Regarding the actual role of medical aid for the Christian, Boddy does not rule it 
out of court completely, but seems to regard it as a lower way, a concession to weak 
faith and trust in God. He says: 
We are pointed to the noble army of brave doctors and devoted nurses, 
to the wonderful advances of medical science, and are asked if this is 
not a "good"gýfi of God, and we gratefully acknowledge it is, while we 
believe that there is a higher way (a "perfect" gift) for those who know 
they are in Christ, and know that he can SAVE to the uttermost. 21 
We will have occasion later to observe how Boddy was ultimately forced to renege 
on this low view of medicine, when close members of his family were near to death 
and would certainly have died without the intervention of doctors and nurses. 
266 
However, at present it needs simply to be noted that, in inculcating a high view of 
divine healing, Boddy by juxtaposition inevitably gives the impression of holding a 
low view of medical aid, though he is often at pains not to give this impression. 
Writing in 1913 he issues this caveat: 
It should be stated here how profoundly grateful the writer of this 
paper is to all good doctors ... and to the thousands of nurses who assist them. They will be needed until the Millenium comes, but for 
some we believe that even now there is a better way. I wish to say noth- ing to disparage modern medical skill or medical missions. They have 
their special use, but theirs is not the method of the Apostolic Church. 22 
Boddy admitted that sometimes sickness and suffering does have a positive value 
in that it may bring out more noble qualities in mankind, and even turn their 
thoughts Godwards as death approaches. However, he rejected the view that this 
was the preceptive will of God, arguing instead that: 
Sickness as a rule is considered even by religious people, as so little a blessing that every effort is made to get rid of it as soon as possible, or to 
counteract its influence. If it is really "the will of God", how dare they 
attempt by any means to get rid of it? 23 
In contradistinction to the teachings of Christian Science, which he strongly 
opposed, Boddy held firmly to the reality of physical matter, and suffering and sick- 
ness, though he denied it was causally linked to the sufferer himself, saying that 
"disease is not by any means the index of the sin of the diseased person". 24 
Christian Science was condemned because "it ignores the existence and power of 
Satan, and the work of the Atonement ... Christian Science means a loss of the 
true Christ who saved us by his Death on the Cross". 25 
At times, however, Boddy comes close to simulating certain aspects of Christian 
Science teaching, particularly in his teaching that faith alone brings victory over 
sickness, through praising God, regardless of the presence or absence of the symp- 
toms of sickness. He elucidates his theory thus: 
Imagine now that a very bad cold is coming on ... you are sure that this cold is not the will of God. It can in no way bring glory to Him, 
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whereas deliverance from it will be a help to others and may induce 
them to trust Him also. You recognise that this cold is from Satan. Nay 
that it is a counterfeit from the "father of lies" ... then though you may be made by the enemy to sneeze, or cough ... you hold on to the truth that you are whole because you are in Jesus Christ, and you show your belief by really "praising God" for Victory. As you do this unflinchingly, 
you will find that Satan has to go. 26 
Boddy's statement here is remarkably similar to the outright denial of physical 
symptoms found in the writings of the founder of Christian Science, Mary Baker 
Eddy. She says: 
When the illusion of sickness or sin tempts you, cling steadfastly to God 
and His idea. Allow nothing but His likeness to abide in your thought. 
Let neither fear nor doubt overshadow your clear sense and calm trust 
. when the first symptoms of disease appear, dispute the testimony of the material senses with divine Science. 2 
It is outside the ambit of this dissertation to engage in a sustained critique of this 
view of sickness, except to say that Boddy's views on "counterfeit symptoms" (else- 
where called "Satan's lies") have been, and are, remarkably influential in the so- 
called Positive Confession Movement, now a major wing within the American 
Charismatic churches. Whilst these views are generally traced by scholars such as 
McConnell, Hunt and McMahon to E. W. Kenyon, who is claimed as the father of 
the movement, it is clear that Boddy was enunciating these concepts long before 
Kenyon, whose first book was not published until 1916.28 Boddy in fact makes fre- 
quent references to the teachings and writings of Christian Science, and it is rea- 
sonable to assume that, not only was he familiar with its nuances regarding sick- 
ness and symptoms, but that by a kind of theological osmosis some of its key ideas 
had penetrated his mind. 
It is clear that an important question now arises relative to claiming healing "by 
faith" and ignoring the continuing symptoms of the disease as "counterfeits". Would 
not this teaching encourage people to lay aside medical aid, when they had not in 
fact received a genuine healing from God? Several contemporary cases within the 
Pentecostal and Charismatic movements have led to the deaths of persons having 
acted thus, and Boddy was well aware of the danger. 29 He counsels in Confidence: 
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WARNING - No one should give up the doctor or medicine unless fully 
convinced that the Lord not only can, but has healed. Giving up taking 
medicine, or dismissing the painstaking, skilful doctor, does not neces- 
sarily show perfect trust in Christ. You may ask God to bless the medi- 
cine and the skill of the doctor, and trust to that, but this is altogether 
different from trusting Christ for His Sp iritual Health. It is the way 
however for you until you are sure of the better way. 30 
"Health in Christ" continues with an exposition of the function of "gifts of healing" 
within the Church, with Boddy's clear conviction that there were even yet in the 
Christian community, "Elders, both men and women, to whom the Lord has given 
these gifts of healing, channels of the quickening Spirit". 31 As to the conditions for 
healing, he lays down two main prerequisites - faith and total honesty before God. 
Faith is needed, however, where it is possible, on the part of the sick 
one ... and faith in His messenger, that he is indeed sent of God and that he is his instrument ... there must be no unbelief ... if the sick person fails to perseveringly act out his faith ... or if there is any deception or keeping back on the part of the sick person, God will not 
heal. 32 
The reprinting of this Roker Tract concludes by anticipating some of the objections 
likely to be raised against its teaching. Boddy admits that there are cases of 
unhealed sickness in the New Testament itself, and that there were many failures 
in his own day. But his main point is that it is vital to cling on to the promises of 
God in absolute faith; in other words, God's promises could not be negated or 
falsified by apparent failures. He says: 
If there was not a single case of healing in our own times, or within 
your own experience, yet we ought to believe that Christ has borne our 
sickness ... if case after case seems utterly to fail, yet 
his Word is ever- 
lastingly true, and his own people should be glad to trust Him for their 
bodies as for their souls 33 
Boddy also warns the readers of Confidence that those who do receive healing may 
later become discouraged or confused "by subsequent attacks of Satan, either in the 
form of a return of the old trouble or something quite different". 34 Nevertheless, he 
suggests that this is, in any case, analogous to what happens to most believers after 
their conversion experience, when "Satan sought to get us into darkness of soul". 
He advises those struggling with doubt thus: 
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But if the victorious union with the Life-giving Christ is now main- 
tained, even through a fierce - even a prolonged struggle, then the 
reward is there in increased proof of the power of Christ over Satan, disease and Sin ... attacking demons of disease should be rebuked in the Name of the Triumphant Jesus. 35 
The "Health in Christ" tract is the fullest single delineation of early Pentecostal teach- 
ing on this subject ever published in Confidence. Its initial publication brought at least 
two discernible benefits to the movement. Firstly, its wide circulation led to many 
readers "in all parts of the world", experiencing physical healing through its teaching, 
according to a subsequent report in Confidence. 36 Secondly, "Health in Christ" had 
served to establish Boddy as a respected authority on the subject. He tells us: 
The Lord had, through the Roker Tracts ... and through the booklet "Health in Christ", brought the writer in touch with a very large circle 
who trusted the teachers in All Saints Vicarage, because they had been 
blessed by the messages given. 37 
Consequently, the result of this prior preparation by Boddy and his wife, (obviously 
one of the "teachers" in All Saints) was that these views fell on to fertile soil when 
they began to promulgate a specifically Pentecostal view of health and healing in 
the pages of Confidence. That the movement was particularly receptive to this 
teaching can also be explained against the background of its belief in its own des- 
tiny as part of the "Latter Rain" - the last great spiritual revival on earth that pre- 
saged the imminent parousia, and the bringing in of the reign of God upon earth. 38 
Boddy's comment on this aspect is pertinent: 
We are expecting the Gifts of healing to be largely bestowed in these 
days of the latter Rain. The disciples certainly healed before their 
Pentecost as well as afterwards, yet not less but more after Pentecost. 
(Mark 16.17-18)39 
It is then from within this eschatological framework that the early Pentecostal 
stress on healing evolved, not that this is surprising since virtually all the sects and 
movements previously adverted to as emphasising healing per se shared a similar 
"adventist" position. But the Pentecostal movement was seen by its devotees as the 
pinnacle of such hopes, and healing miracles authenticated both the apostolic 
kerygma and the message of the healers themselves. Boddy avers: 
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God is doing Wonders, Marvels, in these last days ... the Lord is restor- ing the Gifts of the Church, and many in this land have, in measure, 
the gift of Healing. Yet let us look up to the Lord of Life Himself, and breathe in His quickening Spirit 40 
8: 3. The development of a specifically `Pentecostal' view of healing 
Even though "Health in Christ" was written and published long before Boddy 
received his Spirit baptism, his views on the subject of healing appear to be rela- 
tively unchanged for the rest of his life. His other writings continually draw atten- 
tion to the close link between sickness and Satan, and the role of demons in afflict- 
ing believers with disease. Speaking on "Divine Healing" at the Sunderland 
Convention in June 1908, he advised the elders who prayed for the sick about the 
"laying on of hands in accordance with Mark 16.18 ... preceded by a rebuking of 
the disease and the demons which bring it" 41 According to Boddy's teaching, natur- 
al factors alone could not explain the prevalence and universality of sickness and 
disease in the world, and he points to the example of Jesus thus: 
The Lord, when on earth, detected Satan and his emissaries, where oth- 
ers would have put everything down to the natural. We read, Luke xiii., 
16 "Ought not this daughter of Abraham, whom Satan hath bound 
these eighteen years, to be loosed from this bond? ". ... Jesus of Nazareth went about doing good and healing all that were oppressed 
with the devil. (It was Luke ... a physician, who wrote these words). 42 
The belief in a personal devil, and demons, is of course a central tenet of 
Pentecostal belief, and underpins language such as "rebuking Satan". Believers 
must recognise in the onset of sickness the activity of Satan, the arch-enemy of 
God, and Boddy advises those thus attacked: 
So we, if we are to have power over disease, must recognise the enemy, 
and strong in the victory of the Cross ... must in the power of the Holy Ghost and by the finger of God, rebuke Satan ... and cast him out into the abyss, he and his underlings ... it may be of a legion goes out into the abyss 43 
He makes virtually the same point elsewhere when he writes, "supernatural heal- 
ings are to be sought because sickness is generally from Satan or his emissaries ... 
disease, we believe, came in not before the Fall but after it" 44 This clearly primeval 
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view of sickness helps us to understand the relatively low esteem in which medical 
science was held by many early Pentecostals. Once it is conceded that sickness orig- 
inates from spiritual causes, and the nefarious activity of Satan, its cure must lie in 
the operation of faith in God as opposed to trust in doctors. Hence a divine/human 
dualism was posited in the treatment of sickness, which Boddy explains in relation 
to the activities of Christ the healer thus: 
When the Lord Jesus saw disease, He saw beyond the disease the power 
that brought it on. When he found Peter's wife's mother suffering from 
fever He rebuked the fever. We do not rebuke a thing that has no life. 
We do not rebuke a table or a chair; or a house, but we can rebuke a dog 
or a horse, and especially an intelligent being like a child or a man, so 
the Lord Jesus ... was rebuking the demon which brought the fever. This also shows us that disease is from Satan 45 
If rebuking Satan constituted the outward act in healing ministry, the correspond- 
ing internal act was obviously faith and trust in God, especially on the part of the 
one seeking healing. Boddy recognised, however, that there would always be those 
whose faith could not rise to this challenge, and for such he advised: 
Christian Doctors and Nurses are a great blessing to those who have 
not faith enough to go to Headquarters. They, with hospitals and scien- 
tific appliances will be necessary until the end of the Great Tribulation 
for all who cannot go direct to the Lord of Life for help 46 
It is obvious that even in his own day, very few people could, when in extremis, put 
their faith totally in God for deliverance. Boddy tells us that "only a few patients 
out of hundreds have faith enough to lean only on the Lord", 47 and he admitted that 
he personally had reason to be grateful to the medical profession, writing, "I am 
much indebted to skilful Doctors and Nurses" 48 It is not clear from the context 
whether this statement refers to Boddy's own health, or that of his family. We have 
already noticed from the testimony of his daughter Jane Vazeille that "we rarely 
saw a doctor in our family", 49 and we also know from internal evidence in 
Confidence that Boddy had been trusting God for divine health since at least 1900 - 
seven years before his Pentecostal experience. He testifies of this: 
The Lord of Life and Health has been very good to the writer of this 
paper during the ten years or so in which he has trusted Him for Divine 
health ... there was a time in the writer's experience when it was hard- 
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er to stand for this Truth than it is today. Ten years ago he was very 
much alone, but today, Bishops and Christian leaders are sympatheti- 
cally examining into it. 50 
The above reference to "Bishops" was timely, since in that same year the Anglican 
Church Congress meeting at Cambridge was addressed by the Bishop of Durham, 
G. Handley Moule, on the subject of faith healing. The London Chronicle carried a 
long report of the Bishop's speech, during which he said: 
We will not limit the virtues of the hidden life, the indwelling Christ to 
our spiritual experience only ... I for one cannot doubt that normally the soul's health is at least friendly to that of the body, which, glorified 
at last, is to be its inseparable partner and vehicle for ever. 51 
These comments are important in that they show Handley Moule - Boddy's bishop 
- to have been sympathetic to his teaching on this subject, and this must be one 
reason why Boddy's Pentecostal activities flourished so long without episcopal resis- 
tance, even though most of his fellow clergymen opposed his stand. 52 Possibly this 
antipathy can also be traced to Boddy's occasional denunciations of his own denomi- 
nation; he excoriated their unbelief thus: 
The Church today with its formalism, its love of dignity, its unapostolic 
methods of raising money, has need to confess that it is poor and blind 
and naked. It has endowments and cathedrals and costly Churches of 
stone, but when a sick one would send for the elders of our Church to 
come with the prayer of faith that shall save the sick, he often cannot 
find such ... the ministry of one of the most powerful churches on earth has yet to repent and do the first works. 53 
The main problem concerning the churches in England, as Boddy saw it, was sim- 
ply unbelief in the power of God to heal the sick. He asserts: 
The English-speaking people especially lie under the power of demons 
of unbelief on this point ... Those who are used to heal the sick in the Name of Christ in other lands, find the work far more difficult in this land. This unbelief is owing to the defective teaching of centuries. M 
Just three months after penning these words, Boddy was addressing his local 
branch of the Church Missionary Society on "The Missionary's Supernatural 
Outfit". His fellow clergy were doubtless much discomfited to hear him declare: 
England is very full of unbelief. The Christians as a rule do not expect the Lord to heal in the same manner as at the beginning. Centuries of 
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unbelief on this point influence us greatly. I believe that there are actu- 
ally demons of unbelief attacking in this land those who long to be loyal to the promises of God. It means a fight of faith. 55 
In a manner redolent of Edward Irving's attack on the methods of missionary soci- 
eties in his own day, Boddy contrasted the simplicity and effectiveness of the apos- 
tolic methods of healing, "in the name of Jesus", with the: 
Tabloid foods and condensed soups, ant-proof packing cases and camp- ing out necessaries to which might be added medicine chests and sup- 
plies of insect powder - these things come up before us as being a part 
in the outfit of the modern itinerating missionary, and we sometimes 
wonder how St. Paul and his fellow workers ... did without some of our modern appliances. 56 
In this address Boddy proceeded to reiterate his belief that "the Lord's healings 
were not done through medicines", but that the apostles "simply used the mighty 
name of the Lord Jesus Himself. The peroration was striking and trenchant: 
Is it possible that our Lord has a controversy with some of the great 
Missionary Societies on the point of the Gifts? Are they encouraging 
their representatives in heathen lands to expect and use the Nine Gifts 
of the Spirit which the Lord is giving today wherever he finds faith on 
the earth? We often hear of adverse balances and shortage of income - is not the Lord speaking to His people because some of them limit the 
Holy One of Israel757 
There can be no doubt that, particularly in that august company of hearers, these 
words must have sounded strident and controversial. There is a sense in which 
Boddy himself also shared the limitations he denounced above, and none more obvi- 
ous than the almost continuous debt under which Confidence laboured for most of 
its life. 68 But also on a more personal level, Mary Boddy was stricken with arthritis 
so badly that for years her sermons at the Sunderland Convention were delivered 
while she was seated, and she never received complete healing from the condition. 
In 1917, Boddy's son James, a lieutenant in the Royal Flying Corps, was shot down 
in active war service over France, necessitating a leg amputation. He spent more 
than two years convalescing at St. Thomas' Hospital, London, and after 27 opera- 
tions was able to resume City life with an artificial limb. 59 
274 
The situation was equally serious among PMU missionaries serving abroad. Amos 
Williams, serving the PMU in Ping-Liang, China, died of blood poisoning in 
December 1915.60 Frank Trevitt, also working in China, died in April 1916,61 and 
Mrs. J. H. Boyce, a PMU worker in India, died of influenza in November 1918.62 Mr 
and Mrs A. Richardson, who worked in the Belgian Congo, were forced to return to 
Britain in September 1923 when he suffered serious complications following an 
attack of Blackwater fever. His condition must have been acute since they required 
some ten months in the UK, not returning to Kalembe Lembe until July 1924.63 
In the light of these apparent failures, it is difficult to see how Boddy could cling so 
tenaciously to his absolutist view on divine healing. One possible escape from this 
dilemma is that Boddy did occasionally concede a corrective purpose to sickness and 
suffering, but even then it was aimed at those who were not fully following the 
Saviour. Writing in 1910 he says: 
The Lord allowed Satan to try Job through his body, and he allows sick- 
ness to act as a snap? 
ei 
ng wolf or cruel sheep-dog to drive into the fold. 
He may allow us to chastened for a season for our profit, but when 
we apprehend the reason and obey our Father, then he will not continue 
to allow the enemy cruelly to punish us when we are truly penitent and 
when we accept health in Christ . 64 
However, even this theodicy would presumably not be applicable to cases such as 
the PMU missionaries, and in any case their premature deaths could hardly be 
described as being "chastened for a season". Speaking elsewhere to a reporter from 
the Newcastle Chronicle, Boddy accepted that "we do not believe that sickness is of 
God, but it may be permitted at times by him". 65 It would seem, therefore, that the 
cases referred to above would have to be subsumed within the examples that Boddy 
spoke of when he admitted: 
We have known some severe trials of faith, and some apparent failures, 
though we believed that behind such, unknown to us, there was a good 
reason for the delay, or what seemed to be failure. 66 
Regarding the actual form a healing service should take, Boddy consistently argued 
that only one pattern fulfilled the biblical criteria, that of "the anointing with oil 
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and laying on of hands" paradigm found in James 5.14-16. This passage became 
the cornerstone of his teaching and practice, and he argued that: 
The only directions in the Word of God in case of sickness are found in James v., 14-16 - "Is any among you sick, let him call for the elders of the Church, and let them pray over him, anointing him with oil in the 
name of the Lord; and the prayer of faith shall heal the sick, and the Lord shall raise him up, and if he have committed sins, they shall be forgiven him". 67 
It seems that Boddy had been implementing this procedure since "about 1892". 68 In 
a simple service usually held at the vicarage, the sick person would be anointed 
with about six drops of olive oil on his head and forehead. The leading elder would 
then place both hands on the sufferer's head, and pray for deliverance. Boddy 
emphasised two conditions that had to be met if a full healing was to follow - the 
patient must confess any fault or sin that might "hinder the healing", 69 and also he 
should have "confident faith in Christ as the Great Healer". 7° There was no expecta- 
tion that full healing would necessarily occur instantaneously in all cases, and 
Boddy records that very frequently the recovery was gradual, "we have known 
many cases where the full healing was not manifested at once, yet gradually but 
surely the healing came. Such grateful ones have returned to give thanks for ulti- 
mate recovery and victory". 71 
His counsel to those who had been healed was to glorify God for his mercy, but, 
speaking on "Divine Healing" at the Sunderland convention in 1908, he sounded a 
note of caution in that he: 
Warned against any temptation to exaggerate in giving testimony to Divine Healing. In order to give God glory, His people sometimes may be tempted to go a little beyond their experience. So also in writing and 
speaking of his great work of "Pentecost , let us be sober and careful. 72 
Although Boddy placed great emphasis on the laying on of hands method, he also 
recognised other equally effective types of healing, such as "sovereign grace", 
"believing prayer", and the "laying on of a handkerchief", all of which methods he 
says have proved successful, and all of which are still practised in contemporary 
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Pentecostalism. As to healing from other sources, such as clairvoyance and 
Christian Science, Boddy conceded that these sometimes occurred, but that they 
were ipso facto counterfeits of the devil. He warns: 
Some turn to clairvoyant or semi-spiritualistic Healing. This is most dangerous, and especially for one who believes in and trusts the Christ 
of God. It opens a way for demons to enter that which should be the 
Thmple of the Holy Ghost ... Many in these days follow the fascinating and strange teachings of Christian Science. They often get wonderful 
results, but the price is the loss of the real Christ, who redeemed us by 
his blood. 73 
So far, it has been clear that the articles on healing published in Confidence reflect 
a holistic view of man, stressing the indissoluble link between spiritual health and 
physical wholeness, mens sann in corpore sano, or as Mary Boddy put it, "all this 
wondrous vitality expressing itself through a healthy body, for health is wholeness, 
holiness"? 4 However, having boldly posited this link, it was clearly only a matter of 
time before questions were raised about the spiritual state of those who remained 
unhealed and sick. Did their continuing affliction necessarily indicate a lack of faith 
on their part, or possibly some secret sin, or the judgment of God on some less than 
satisfactory aspect of their lives? These questions had serious pastoral implications, 
and Boddy was anxious to assuage any fears about them, lest guilt should be added 
to pain in the experience of sick believers. 
Accordingly, many of these issues were addressed in an anonymous article, proba- 
bly by Boddy, printed in Confidence in August 1911. There are three clues that 
point to Boddy's authorship of this article: 
1. The literary style - especially the vocabulary and extensive quotations from 
Scripture - closely resemble many of his named articles. 
2. The author says, "I was in Dresden some months ago". As this was published in 
August 1911, and probably written some months before that date, it fits in with 
a known visit of Boddy to Germany in September 1910. Certainly he was in 
Berlin that month, and could easily have visited Dresden in the same period. 
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3. The writer's reference to a period of "for twenty years that the Lord is the healer 
of my body" gives a date of around 1891, and we have already noted that Boddy's 
claim to a healing ministry goes back to around 1892. Admittedly, it was not his 
usual practice to submit unsigned articles, but this may well have been an 
exception, for reasons that are not immediately obvious, however. 
The anonymous author of "The Fight of Faith in Divine Healing" points out the 
folly of directly linking suffering to personal sin: 
If we have not this Love we cannot pray in faith for these suffering 
ones, for so often their sickness is attributed to disobedience, going out 
of God's will etc; Friends, shall we remember that many of these dear 
ones are devoted Children of God, who would rather die than willingly 
go out of God's will ... we are putting them under the 
bondage of law 
again. 75 
Virtually exactly the same point regarding legalistic approaches to sickness was 
made by the German Pentecostal leader Jonathan Paul, and the striking similari- 
ties between his views and that of the previous article quoted suggest the two 
authors had probably discussed the issue together. Paul says: 
Of course sin is a hindrance to the experience of the healing of the Lord 
.. but we have no right to say that a man 
has sinned because he is 
sick. There are men who speak something like this - they say: "if you had not sinned you would not have been sick now". He that makes an 
assertion like this introduces a law again. You can make a sick person 
fearfully depressed by such talk. 76 
Nevertheless, Paul does accept that there may be a connection between personal 
sickness and sin, because he goes on to advise: 
When therefore a sick person desires to be healed by faith we must, 
first of all, po int out to him that he must separate himself from every 
sin ... so that there shall be no hindrance in this respect between 
him 
and the Lord. For it is the case that sin separates from God. 77 
It appears from the tenor of Paul's remarks that extreme views on healing were 
already prevalent in some sections of the Pentecostal movement, and certainly 
we know from other evidence that certain celebrated healers such as 
Wigglesworth and Dowie did stress strongly the link between sickness and sin. 78 
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Both men also rejected medical aid in toto, the latter's famous sermon "Doctors, 
Drugs and Devils" being a classic repudiation of medicine. 79 Not surprisingly, 
within that milieu, other extreme views quickly gained ground, one of them 
being that not only should a believer never become sick, but that if he did super- 
natural healing was available for every disease. Jonathan Paul had no patience 
with this theory, and using the Old Testament character of Job as a paradigm, 
argued: 
Job's example is very instructive here. It shows us that a righteous man 
who has not sinned against God can yet fall ill ... the Bible does not prove that we can pray or believe every sickness away ... in every case of sickness we can come to Jesus; indeed the redemption of our bodies is 
already completed by the death and resurrection of Jesus, but the full 
redemption of our body can only become our possession when our Saviour comes again. 80 
This "now/but not yet" motif, so common in the inaugurated eschatological schemas 
of classical Evangelicalism, was not fully appreciated by all Pentecostals, many of 
whom still clung to mechanistic views of healing and sickness, including the unten- 
able theory that the gift of healing gave its possessor infallible powers. Paul disput- 
ed this vigorously, arguing: 
Not seldom one hears the opinion expressed "If you have the gift of 
healing, every sick person you pray with must become well, and if you 
pray with a sick person the healing must come at the same instant. If 
this does not happen, it is thereby certain that you have not really the 
gift of healing. "8 
His riposte was to point to the example of Christ himself, obviously the healer par 
excellence, who worked conjointly with the sick "yet could not use it (the gift of heal- 
ing) in the face of unbelief". 82 Moreover, as Boddy had also done, Paul does accept 
that there may be a positive, corrective, aspect to sickness and suffering, which he 
describes as: 
Receiving grace to suffer when in one way or another our mortal body shall endure testing from God; and this last is not to be despised. 83 
Virtually the same point is brought out by Mary Boddy, who also using the example 
of Job, and probably thinking of her own trials of faith, wrote: 
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FOLLOWING PAGE 
Plate no. 4- Mrs Mary Boddy, wife of A. A. Boddy, and a leading exponent of 
Pentecostal doctrine in the early years of the movement (c. 1912). 
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You may wonder why your healing is delayed. You may long like Job for the days in which you were so active ... now it all seems so differ- ent, no light comes, prayer seems unanswered. What is the meaning 
of it? ... "whom the Lord loveth he chasteneth, and scourgeth ever son whom he receiveth". It is child discipline. Do not worry and thin that because of your faith in divine healing you ought to be healed 
quickly. This conflict is for a higher prize ... the victory will be mani- fested. 84 
A similar exhortation to hold fast in faith was presented in Confidence by Mrs 
Carrie Judd Montgomery, of Buffalo, New York, who had published her own testi- 
mony to divine healing in The Prayer of Faith, issued in 1880. Writing in May 1915, 
she makes the usual point of sickness being a "curse" from which God wanted his 
people to be free. She counsels seekers after healing thus: 
"Faith is the evidence of things not seen", and we must believe God 
upon the authority of His Word, without reference to our physical feel- ings ... if we believe without evidence, God will surely reward our faith sooner or later by a most glorious manifestation of His healing power 
and presence. 85 
Of course, another way of looking at these caveats is that they unwittingly confirm 
the fact that, in very many cases, no apparent relief from sickness was granted to 
these sufferers. If healings were always instantaneous and complete, this type of 
counsel would obviously be superfluous. Nevertheless, the problem of unhealed 
Christians is perplexing and discouraging to many contemporary Pentecostals, and 
rarely receives an adequate apologetic. 86 But that occasionally a delay in healing 
did lead to a greater good (presumably its only justification) is clearly elicited by 
Mary Boddy, who testifies: 
It is with joy that I believe the Lord will now allow me to write of the "way" in which He has led me during the past three years. Many dear 
ones have not understood why the Lord did not deliver me from severe 
physical temptation. For a time I did not understand it myself, for after being graciously and wonderfully kept in full health and vigour for 
years after being healed I expected to be again delivered in a similar 
manner by the grace and mercy of God. 87 
Mary Boddy's previous experience of healing had been in 1899, when she was deliv- 
ered from severe asthma. Her present problem was acute arthritis, probably exacer- 
bated by living on the cold, damp north east coast of England, and adjacent to the 
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large foundry of Samuel Tyzack, which Boddy believed had impaired the health of 
all his family. 88 Mary Boddy goes on to tell of her relief, saying: 
Up to a certain point the severest symptoms of rheumatoid arthritis 
were allowed, but His life was manifest in a wonderful way ... then came a point when the tide began to turn, and since then, slowly but 
surely, the arthritis has been giving way before the life of Jesus ... I can see now quite clearly why God allows our faith to be tried. A quick deliverance is beautiful and is often necessary, but the lesson of patient 
endurance which perfects and strengthens the faith in God is not exer- 
cised in a short trial 89 
These words were written in January 1914, and independent corroboration of her 
improvement can be gleaned from the fact that, at the Whitsun Convention in May 
1914, Confidence records that "Mrs Boddy stood up to speak for the first time for 
three years". 90 
Throughout her writings, Mary Boddy continued to place spiritual healing at the 
apex of all healing, saying: 
Spiritual healing is Life ... Life that can only be given by Christ ... as that mighty power of God passed from him into the sick, that Life killed 
the germ of disease. At his command the demons left those possessed 
this places spiritual healing on a much higher plane than any other 
healing, for it permeates the whole man - spirit, soul and body. si 
It is interesting to note at this point how, over the space of just a few years, the 
Pentecostal movement polarised over the issue of medical aid. Smith Wigglesworth, 
the Bradford plumber who circumnavigated the globe with the message of healing, 
was resolutely anti-medicine until his dying day, even though his daughter was pro- 
foundly deaf and never received healing for her impediment. Wigglesworth's words, 
"Get the Devil out of you and you will have a different body. Get disease out and you 
will get the Devil out", 92 contrast sharply with a view that gradually accommodated 
the assistance of medical aid, expressed so clearly by Mary Boddy in her last article for 
Confidence, who claimed that "there is no reason why the doctors and those who are 
`called' and obey the `urge' to help their fellow-sufferers, should not work together" 93 
It is probable that this concession was made on pragmatic grounds; we know from 
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internal evidence in Confidence that Mary Boddy had spent a long period of rest 
and convalescence at Milford-on-Sea, Hampshire, in February 1923, accompanied 
by a nurse/companion, a Miss Newton. The latter returned to live with the Boddys 
at Pittington vicarage, presumably as a resident nurse for Mrs Boddy. 94 It appears 
that Mary Boddy spent the whole of 1923 in some pain, because she tells the read- 
ers of Confidence in January 1924, "the past year has not been a year of tremen- 
dous power, but a year of tremendous weakness -a year of helplessness". 95 
Presumably this refers to her arthritic condition, and explains why she needed the 
nursing services of Miss Newton. Yet still she found the appeal of divine healing an 
ineluctable reality, averring that: 
We must get our views of Divine Healing changed. Praise God for every 
relief from pain but it is Life that we need. Spiritism, Science and 
Theology cannot give that. The Word of God will be life in us and as we 
speak the Word boldl y, He will stretch forth his hands and heal, in the 
name of Jesus only. Not one word Jesus has ever said to me has failed. 96 
At first glance it seems difficult to reconcile this positive affirmation of healing 
power with Mary Boddy's own continuing sickness, but a tentative solution may be 
found in her last sentence above. It may be the case that at no time did Mrs Boddy 
ever receive a specific promise from God that she would be healed, and therefore, 
the promise not having been given could not be said to have failed. Certainly we 
know that she continued to be a channel of healing to others, in cases where we 
must assume she received definite promises from God that the sufferer would be 
healed. What makes Mary Boddy's case especially poignant is that, in a rare surviv- 
ing letter of A. A. Boddy, dated 27 June 1928 to an unknown recipient, he says of 
his wife, "My beloved one to the last expected to be healed". 97 Such were the ten- 
sions and frustrated hopes often engendered by Pentecostalism's emphasis on 
health and wholeness. 
Before leaving this crucial area of the early Pentecostal understanding of health 
and sickness, which has been gleaned from a survey of all the major articles on the 
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subject printed in Confidence, it is germane to investigate the empirical results of 
the doctrine. It is almost axiomatic that a doctrine possibly involving a good deal of 
self-denial, and pain, could not easily survive for long unless supported by tangible 
results. However, particularly in the early days of the movement, claims to healing 
by divine intervention are manifold. Many of the early issues of Confidence record 
cases of putative healing, either in answer to specific prayer, or through the laying 
on of hands, or for no apparent external reason. It is from within this profusion of 
physical deliverances that the doctrine of health and wholeness flourished in early 
Pentecostalism, and the role of Confidence in publishing such cases throughout the 
world must have been an important factor in engendering faith on the part of other 
readers to trust God for their own healing. The contents of each report about heal- 
ing in Confidence usually regard such events as having at least a two-fold spiritual 
significance - they were a sign from God as to the authenticity of the Pentecostal 
message and messenger, and they carried also eschatological significance, 
confirming the nearness of the days of the "Latter Rain" and the final consumma- 
tion of all things on earth. 
Two distinct phases emerge in the development of the practice of divine healing in 
early British Pentecostalism. The first phase involves those healings that occurred 
to individuals in the context of normal church life, or as a result of prayer, or 
anointing with oil, or the laying on of a "prayed for" handkerchief after the pattern 
in Acts 19.12. Most of such healings seem to have occurred without the ministra- 
tions of persons professing to exercise a healing gift per se, took place in a random 
fashion, and covered the whole spectrum of diseases then prevalent. Such healings 
also involved many patients who had been given up by the medical profession as 
hopeless or in extremis. 
Articles in Confidence also throw light on a second phase of healing activity, the rise 
to prominence of Pentecostal evangelists who coupled their preaching ministry with 
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a strong emphasis on physical health and wholeness. In Britain, this would include 
men like Smith Wigglesworth (who had practised healing since at least 1897) and 
the famous Jeffreys brothers, George and Stephen. 98 Their evangelistic campaigns 
throughout the UK and abroad saw hundreds of healings take place, though of 
course there were also many failures. In the USA, the practice of healing flourished 
under the ministries of Finis Yoakum, John Dowie, Frank Sandford, John Lake, 
Maria Woodworth-Etter, Carrie Judd Montgomery, and - certainly the most cele- 
brated Pentecostal of that era and the originator of the "Foursquare Gospel" mes- 
sage - Aimee Semple McPherson. 
A striking fact that unites many of these proponents of the healing message is that 
they had themselves received supernatural healing before they began their subse- 
quent ministries. Wigglesworth had been healed of a ruptured appendix and been 
"raised from the gates of death" several times; 99 Mary Boddy had been healed of 
asthma in 1899, and George Jeffreys was healed of a speech disorder and facial 
paralysis in 1911. In 1880 Mrs Montgomery had been healed of the results of a 
childhood accident that rendered her crippled; John Lake's wife was healed of 
tuberculosis in 1898, and Finis Yoakum was healed in 1895 of near-fatal injuries he 
received when knocked down by a buggy. 
As most of these healings took place long before the beginnings of the Pentecostal 
movement in 1906, it highlights once again the widespread belief in, and practice of, 
this doctrine among Evangelical Christians in the late nineteenth century. It is also 
very likely that this element of intense personal participation - the actual experi- 
ence of healing - must have played a major part in galvanising the faith of these 
evangelists when faced with bitter opposition from a cynical public and lukewarm 
churches, as well as the debilitating effects of apparent failures in their ministry. 
Right down to the present day, few aspects of Pentecostal belief and practice have 
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evoked as much controversy and division as divine healing, both from within and 
without the movement. 100 Nevertheless, if the reports in Confidence are taken at 
face value it seems incontrovertible that the early days of the movement were char- 
acterised by many striking cases of providential deliverance from sickness. Further, 
many of these cases were authenticated in a manner, as Walker points out, "not 
typically seen in Pentecostal circles today". '°' Whilst due allowance must be made 
for the usual and well-known causes of remission, and the possibility of psychoso- 
matic "cures", a hard core of cases that defy naturalistic explanation do seem to be 
evident in Confidence, and some of these received medical attestation by, for exam- 
ple, radiographic examination. In order therefore to indicate the eclectic nature of 
these healings, and their apparent non-dependence on any particular mode of min- 
istry, the following chart has been constructed from a trawl of all the major articles 
and testimonies appearing in Confidence relating to individual healings i. e. before 
the advent of mass healing campaigns, when such data would be difficult to collect. 
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A study of this chart reveals a number of significant points. 
1. The range of diseases apparently healed is very diverse, and includes a claim to 
such stupendous miracles as raising of the dead. 
2. The sick persons were frequently in a chronic or acute condition over many 
years, when natural remission was extremely unlikely, and moreover they had 
often been regarded as hopeless cases by physicians. 
3. Most of the healings were witnessed by at least one person present, usually by 
many more. Such cases were normally instantaneously and totally cured. 
4. A high proportion of these healings received medical corroboration, such as X- 
ray testing etc. In one notable healing, that of Dorothy Kerin, her physician, Dr 
Ash (a Harley Street Consultant), published a book about her recovery. 102 
5. No particular pattern emerges regarding the actual agency or method of effect- 
ing the cure. Normally, at least the patient had received prayer, but occasionally 
the healing was totally unexpected and apparently random. This suggests that 
the role of "faith" in such healings is perhaps not as central as some Pentecostals 
had claimed. '03 
With the later gradual emergence of Pentecostal ministries that combined procla- 
mation of the gospel with a specific healing emphasis, the reports of putative heal- 
ings became ever more numerous and spectacular. For example by as early as 1912 
Smith Wigglesworth claimed to have been involved in "hundreds of cases of divine 
healing", and afflictions as intractable as epilepsy, blindness, a severed tongue, a 
foot hanging off and displaced hips, were all cured by his touch. 104 A year later, Mrs 
Woodworth-Etter was to claim that "thousands have been made whole of every dis- 
ease known at this age of the world, including one case of leprosy". 105 
By 1920, Wigglesworth was claiming that one of his campaigns in Switzerland had 
yielded "not less than 1,000 healed", including cases of diabetes, paralysis, blind- 
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ness and consumption. '06 Two years later the figures had risen again, a three- 
month mission in Sweden and Denmark reported that "thousands were healed from 
all kinds of diseases". l°7 Coterminously, the famous Welsh evangelists George and 
Stephen Jeffreys were seeing similar scenes throughout Britain, with crowds often 
so large that they queued all night for admission to the meetings. '°8 
It is quite clear that the success of these healings and evangelistic campaigns was a 
major factor in spreading the Pentecostal message throughout the UK, and that 
large numbers of conversions took place as a result of people witnessing such demon- 
strations of divine power. The role of Confidence in promulgating biblical teaching 
about divine healing had a threefold effect. Firstly, by printing such prominent testi- 
monies of those who had experienced healing, it must have inspired and encouraged 
many others to seek, and pray for, their own miracle of healing. This is borne out by 
the fact that the pages of Confidence are replete with intimations of how reading 
about the healing of others helped to inspire similar faith in the reader. 
Secondly, Confidence was effectively acting as a powerful publicity agent for the 
leading healing evangelists, bringing attention to their multifarious activities 
around the globe, highlighting their successes, and keeping the topic of healing well 
to the fore of public attention. It is likely that without Boddy's editorial co-operation 
in this matter, the activities of the healers would have assumed a much lower 
profile than it did. 
Thirdly, Boddy's balanced outlook and natural sagacity was to prove the perfect foil 
to the very real possibility of exaggerated and distorted accounts of healing being 
circulated. We have already noticed his strong warning against hyperbole on this 
topic, and one of his publishing counterparts in the USA, William Seymour, had 
already felt compelled to print in The Apostolic Faith a lengthy correction of an 
obviously exaggerated account of a healing mission. 109 
291 
FOLLOWING PAGE 
Handbill advertising a divine healing campaign held by Stephen Jeffreys in Derby, 
March 1928. The scope and nature of putative cures is noteworthy. 
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DIVINE HEALING CAMPAIGN 
AND EVANGELISTIC SERVICES, 
MONDAY, MARCH 5th to WEDNESDAY, MARCH 21st, 
1928, in th, - 
Temperance Hall, Derby 
(Except Saturdays and Sun, lay Afternoons) Conducted by 
PASTOR STEPHEN JEFFREYS 
The Blind See. 
The Lame Walk. 
The Deaf Hear. 
The Dumb Speak. 
All manner ,f 
sickness and 
affiicfion, 
Pra. veci f,, r. 
Pastor Jeffrey"; 
I)elieves that 
Jesus Christ is 
J11-t I he same 
tu- clad'. 
Ili,, touch has 
4i11 its Ancient 
Power. 
4tark 16. 
Ferecy 15,16,17 
and 18. 
They shall lay 
hands on the 
iek. and they 
shall recover. 
Times of Meetings : --SUNDAYS, 10.30 a. m. and 6.30 p. m. 
WEEKDAYS, 3 p. m. (except Friday) and 7.30 p. m. 
Saturdays at 3 P. M. and 7 p. m., and Sundays at 3 p. m. in 
Brook Street U. M. Church. 
Do notImiss hearing how God has worked in Signs and Wonders all over the Country. 
WELCOME TO ALL. 
(World Ren . %nevi Eý unýelivt ), 
After the demise of Confidence in 1926, and Boddy's death four years later, the heal- 
ing activities of Pentecostals became much more diffuse and variegated. But by 
then such colourful personalities as "Sister Aimee" had ensured both the promi- 
nence and perpetuity of the healing message in her "Foursquare Gospel" of Jesus as 
"Saviour, Healer, Baptizer and Coming King". Her International Church of the 
Foursquare Gospel, founded in Los Angeles in 1923, was based on a "revelation" 
she received in an Oakland crusade in July 1922. Preaching from Ezekiel 1.4-10 
she declared the four cherubin with four faces to represent aspects of the ministry 
of Christ - Jesus the Healer being one of these cornerstone truths. In 1929 the Elim 
Evangelistic Band changed its name to the Elim Foursquare Gospel Alliance, this 
nuance again confirming that physical deliverance from sickness was to remain a 
cardinal facet of orthodox Pentecostal belief. 
8: 4. Subsequent developments in the Pentecostal understanding 
and practice of healing 
In Britain, the halcyon days of healing success reached their zenith in the 1920s 
and 30s. Thereafter there was a clear decline, partly due to the deteriorating health 
of the Jeffreys brothers - George with diabetes and Stephen with arthritis. George 
Jeffreys was also embroiled in constitutional battles with the Elim denomination he 
had founded in 1915.110 No other evangelists in the UK possessed their stature, 
although less well-known figures such as Frederick Squire and his Full Gospel 
Testimony Revival Party, Percy Brewster of Elim, and J. Nelson Parr of the AOG, 
kept the issue alive. 
In the USA, the post-war years saw a remarkable resurgence of healing activity in 
the ministries of such redoubtable evangelists as William Branham, Oral Roberts, 
Jack Coe, Gordon Lindsay, A. A. Allen, T. L. Osborn and Kathleen Kuhlman. These 
preachers all proved skilful manipulators of the mass media during the middle 
decades of this century, most launching their personal publishing enterprises with 
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journals such as Branham's Voice of Healing, Osborn's Faith Digest, Coe's Herald of 
Healing (which attained a circulation of some 300,000), and Oral Roberts's literary 
blockbuster, Healing Waters (in 1956 renamed Abundant Life), that peaked at a circu- 
lation of one million. Most also forayed into radio and TV productions, using their 
vast mailing lists to finance the very heavy sums involved. Thousands of miraculous 
cures were claimed during these campaigns, though subsequent medical investigation 
by qualified surgeons and physicians tended to impugn the more extreme claims. For 
example, William Nolen's Healing: A Doctor in Search of a Miracle, could not verify 
any one of twenty-six putative healings under Kathleen Kuhlman's ministry. " 
In Vision of the Disinherited, Anderson confirms that the issue of divine healing has 
brought many problems to the Pentecostal movement. He alleges: 
So grossly exaggerated and often fabricated were the reports of divine healing that Pentecostal editors eventually refused to print them with- 
out substantiation, which usually meant the testimony of some Pentecostal whose word was accepted at face value by the editor in 
question ... Stanly H. Frodsham accepted as valid the report of a news- paper man who followed up fifty cases of alleged healings and concluded 
that only two were in fact authentic ... again Frodsham reported that a mail survey of one thousand persons "healed" in Pentecostal meetings 
produced only one respondent. 112 
However, probably more damaging to the healing cause even than this was the dev- 
astating expose of James Randi's The Faith Healers, which proved conclusively that 
some of the fringe charismatic healers were involved in massive deception in their 
claims to recognise diseases by divine revelation - one husband and wife team, for 
example, using a two-way radio transmitter and receiver to communicate informa- 
tion about the afflictions of their congregation. 113 
Currently, leading contemporary Pentecostal and Charismatic healers such as Don 
Stewart, Morris Cerullo, Reinhard Bonnke and John Wimber preach to capacity 
crowds around the world, but in turn also receive a good deal of unfavourable pub- 
licity, especially on their visits to Britain. Cerullo's campaign in Earls Court, 
London, in June 1992 was heavily criticised for its insensitive publicity, and a BBC 
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TV "Heart of the Matter" documentary on the visit cast Cerullo in a fraudulent 
role. 114 Another unfortunate denouement to his London campaign was the death of 
a 25 year-old epileptic woman, Audrey Reynolds, who, thinking she had been 
healed at the rallies, stopped taking medication and had a fatal seizure six days 
later. 115 However, two important works have recently been published which give 
substantial documentation in support of some healing claims - one written by a 
social anthropologist analysing the results of a John Wimber campaign, and the 
other by a consultant obstetrician and gynaecologist. ils 
In Britain, it has generally been the neo-Pentecostal and Charismatic churches, 
rather than the classical Pentecostals, who have kept interest in healing at a high 
level over the past two decades. The "Power Healing" emphasis of Wimber, Trevor 
Dearing, Peter Horrobin, Don Double and Melvin Banks, and the more restrained 
cerebral approach of Anglicans such as John Gunstone, are obviously meeting dif- 
ferent levels of need - both on a physical and intellectual plane. Occasionally, a 
healing takes place which is so spectacular that it compels nationwide attention. 
Such occurred in 1991 when Mrs Jennifer Rees-Larcombe, confined to a wheelchair 
for eight years with viral encephalitis, was totally and instantaneously cured 
through the simple prayer of a young fellow-Christian. BBC TV broadcast a docu- 
mentary about her case, "Unexpected Healing", in November 1992.117 
One feature of modern healing ministries that is totally lacking in primitive 
Pentecostalism is the belief that the healer can receive "revelation" of the sickness, 
and its causes, afflicting the patient. This is then spoken out publicly in a "word of 
knowledge". The display of this supernatural gnosis is intended to engender greater 
faith in both the giver and recipient. Sometimes this gift was used to remarkable 
effect, as in the case of William Branham, who claimed to receive supernatural 
insight through the guidance of an angel. Hollenweger testifies of the effect this 
produced thus: 
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The angel gave him signs to help him in his task. The most important 
was Branham's ability to name with astonishing accuracy the sickness, 
and also often the hidden sins, of people whom he had never seen. The 
author, who knew Branham personally and interpreted for him in 
Zurich, is not aware of any case in which he was mistaken in the often detailed statements he made. lis 
The same phenomenon, but with far less accuracy, was also evident in the preach- 
ing of Oral Roberts, A. A. Allen, Kathleen Kuhlman, and in our own day, John 
Wimber. However, the writer has not been able to trace any report of this practice 
in any of the issues of Confidence, or any other contemporaneous magazine. 119 
There are however, other issues in which the influence of Boddy and the articles in 
Confidence appear to have strongly impacted (if not actually determined) subse- 
quent Pentecostal and Charismatic belief and practice. In concluding this section, 
the main areas are highlighted as follows. 
8: 5. The links between the teaching of "Confidence" on divine 
healing, and subsequent developments in Pentecostalism 
The main areas of influence can be summarised as: 
a) The denial of sense perception - Boddy's teaching on "counterfeit symptoms" has 
strong links with the metaphysical dogmas of New Thought and its founder P. P. 
Quimby, and through him, on Christian Science and Mary Baker Eddy. 120 Boddy 
may have arrived at his teaching independently, but his frequent references to 
Christian Science and its teachings strongly suggest he had thought deeply about 
its main tenets. The modern Positive Confession (Faith) Movement has, like Boddy, 
adopted the theory of distinguishing the actual disease from its symptoms. This 
dualistic theory allows a sick person to "confess" (i. e. assert) their healing even if all 
the symptoms are present. The symptoms are not the real disease, but a satanic 
illusion to cast the believer into doubt and despair, and to delay "the manifestation" 
of the healing. The fact that this type of dichotomy was never encountered in cases 
of biblical healings, where the recovery was always immediate and complete, was 
never seriously discussed by Boddy, or other writers in Confidence, or their succes- 
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sors in the modern movement. Many recent writings have drawn attention to the 
highly dangerous, and possibly fatal, aspects of this teaching, and a number of 
deaths are known to have occurred through it. 121 
b) Healing is in the atonement of Christ - this belief has passed via Confidence into 
virtually all streams of Pentecostal thought, and must be regarded as a tenet that 
more or less underpins all the other accoutrements of the healing gospel. 
Nonetheless, this is not regarded as an ex opere operato mechanism, and in contem- 
porary Pentecostalism there is some dubiety as to exactly how the healing benefits 
of the atonement can be appropriated by the sick believer. 122 A corollary of this 
belief is the equally prominent teaching of Confidence that spiritual healing is the 
highest form of healing - an idea that surfaces repeatedly in much "Faith 
Theology". 
c) The close link between demonic activity and sickness - this important leitmotif in 
Confidence, and the concomitant stress on the place of exorcism, has been taken up 
and developed to a much greater degree in subsequent Pentecostal and Charismatic 
writings. Whilst Boddy, and other writers published in Confidence, strongly denied 
that a Christian could be demon-possessed, this stand has been repudiated by 
many contemporary Pentecostals. 123 On the basis of this belief, which has strongly 
divided the Pentecostal and Charismatic movements world-wide, their healing min- 
istries are usually "deliverance sessions", a euphemism for casting out demons. 
Since most demons exit through the mouth, a supply of paper bags and handker- 
chiefs is always at hand in such meetings, a process described contemptuously by 
one classical Pentecostal as "a farce". 124 
d) Christians can take authority over sickness - this point follows on logically from 
the previous one, in that if the ultimate source of suffering and pain is satanic, it 
must be regarded as an intrusion in the body of a Christian. Therefore, on the 
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authority of the scriptures it can be commanded to depart. Once again, the teaching 
of Confidence and early Pentecostal writers has been transmogrified to a point 
where some Pentecostals and Charismatics now claim that no Christian should 
ever be sick, or die before they are seventy years old. 125 This teaching has been 
pushed even further in the "Manifest Sons of God" movement, which asserts that 
Spirit-filled believers do not even have to die at all. 12 What these later distortions 
actually reveal is of course contradicted by empirical facts, but it confirms once 
again the essentially biblical anthropology and cosmogony adopted by Boddy and 
the early Pentecostal movement. 
e) The disparagement of medicine - we have already referred to Boddy's ambivalent 
stand on this issue, and the way in which there was also a subtle chronological shift 
towards medical aid when circumstances forced it on him. Similar ambiguity exists 
in contemporary Pentecostalism, with opinion running the whole gamut from out- 
right rejection to total acceptance. Indicative of the more sceptical pole is Kenneth 
Copeland, who claims that "the world has a system of healing which is a miserable 
failure". 127 Similarly, Frederick Price likens medicine to a "crutch" for the weak in 
faith, "if you need a crutch or something to help you get along, then praise God, 
hobble along until you get your faith moving to the point that you don't need a 
crutch". 128 It is noticeable that this type of approach always blames the lack of faith 
on the patient, never on the healer - and this in spite of the fact that the New 
Testament contains examples of healing by proxy faith. 129 In the same vein, 
Kenneth Hagin boldly declares that "God's medicine is His Word", and claims that 
he has had no recourse to any medical aid since 1933.130 
Representing the opposite pole are all the classical Pentecostal denominations, who 
regularly send out medical missionaries to all parts of the world, by implication 
accepting the legitimacy of human therapy. In 1981, Oral Roberts, probably the 
best-known Pentecostal in the world, opened a 250 million dollar `City of Faith 
298 
Medical and Research Centre' in Tulsa, Oklahoma, consisting of a 30-storey hospi- 
tal and 60-storey medical centre. 131 This two-fold approach to healing is also exem- 
plified in the teaching of an Anglican clergyman in the mainstream of Charismatic 
renewal in Britain, Colin Urquhart. After telling his readers that God wants to heal 
them, he argues: 
In which case you have every right to pray; to ask, believing His 
promise; to seek the good offices of the medical profession. To believe 
God not only to alleviate the pain, but remove the disease ... and to give you the healing you seek in the way He chooses. 132 
Hence, after a period of some eighty-five years during which Pentecostalism has 
flourished in Britain, its shades of belief in divine healing have come almost full cir- 
cle. There is still the expectation that God can, and sometimes does, heal supernat- 
urally, but that this in no way precludes the use of medical means as well. The 
magazine Confidence represented all these gradations of belief during its eighteen- 
year existence, and its final conclusion on the subject could not be better expressed 
than by the pithy comment of the great Huguenot physician Ambroise Pare - the 
father of modern surgery - who inscribed on the walls of the 
Ecole de Medicine in 
Paris, "je le pansay et Dieu le guarit" (I dressed the wound and God healed it). 
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CHAPTER NINE 
The teaching of "Confidence" on the last things 
and the soon-coming of the Lord 
The final section of this dissertation examines the importance of eschatological 
themes in the publishing history of the magazine Confidence. It will be shown that 
eschatology was a prominent motif in the journal, and indeed in early 
Pentecostalism generally, although there has recently been a divergence of opinion 
among scholars as to the precise emphasis this subject received in the primitive 
movement. 
Bloch-Hoell, for example, claims that "eschatology in itself does not appear to have 
assumed any unusual importance", 1 though he subsequently vitiates this assertion 
by conceding that "we know that eschatology was not unimportant in the early 
years of the movement". 2 In contradistinction to this attenuation of eschatological 
themes, R. M. Anderson argues that the pioneering Pentecostals "accurately pin- 
pointed the central theme of the early Pentecostal movement: `Jesus is coming soon' ". 3 
Hollenweger supports this assertion by pointing out the eschatological overtones 
present in the very titles of early Pentecostal magazines - The Bridal Call, The 
Last Trump, I Come Quickly, Maranatha, The Midnight Cry, The End-Time 
Messenger, 4 to which could be added The Bridegroom Cometh, The Latter Rain 
Evangel, and The Eleventh Hour as literary representatives of the clamant urgency 
implicit in Pentecostal mission. 
Another fruitful source for tracing the importance attached to end-time themes by 
the early Pentecostals is their hymnody, reflecting as it does a disillusionment with 
306 
the present world order, and a longing for release into a life of joy and victory "over 
on the other side". The commemorative tickets to the first Sunderland Convention, 
held in 1908, were printed with the words "Behold, I come quickly" (Rev3.11), again 
emphasising a recognition of the apocalyptic nature of the movement. 5 There seems 
to be therefore, pace Bloch-Hoell's assertion, clear evidence that eschatology was 
indeed a prominent theme in early Pentecostalism, even though it may have been 
presented in an unsystematic and unstructured manner. 
The first issue of the first Pentecostal magazine, The Apostolic Faith, confidently 
declared: 
Many are the prophecies spoken in unknown tongues and many the 
visions that God is gýving concerning his soon coming. The heathen 
must first receive the gospel. One prophecy given in an unknown tongue was interpreted, "The time is short, and I am going to send out a large number in the Spirit of God to preach the full gospel in the power 
of the Spirit". 6 
In highlighting the importance of eschatology in early Pentecostalism, Anderson 
has pointed out that the prevalence of a belief in the imminent return of Christ 
tended to overshadow even the more spectacular "Pentecostal" phenomena such as 
speaking in tongues and healing, simply because it provided an interpretive grid for 
a Pentecostal Weltanschauung. He says: 
The Pentecostal belief in an imminent, apocalyptic return of Christ was itself part of a larger myth that provided a unified view of past, present 
and future -a myth that derived its validity from its correspondence to the real life experiences of those who accepted it. From the Pentecostal 
perspective, history seemed to be running downhill - at least for the Pentecostals - and the world seemed to be at the point of collapse - their world at any rate. The myth served to bring order out of the chaot- ic social experiences that gave rise to it. 7 
This devolutionary view of history, then, facilitated the Pentecostals' belief that 
they were themselves living in "the last days", and that the focus of history had 
now moved ineluctably to the Pentecostal movement as the last age of the Spirit. As 
such, it was the twentieth century, and final, counterpart to the first century era of 
the Spirit. This uncritical belief that the movement was the climax of 2,000 years of 
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apostolic church history led, naturally enough, to the expectation that Pentecostals 
would themselves experience all the extraordinary activities of the Spirit as record- 
ed in the book of Acts, with Spirit baptism and its concomitant sign of tongues just 
one aspect helping to authenticate the nearness of the Lord's return. Anderson com- 
ments on this feature thus: 
The early Pentecostals did not consider speaking in tongues the mes- 
sage of their movement, but rather a means by which the message was 
confirmed, legitimised and propagated. The message was "Jesus is com- 
ing soon". 8 
In a similar vein, Dayton has pointed out the very close connection between move- 
ments that emphasise the Spirit, and eschatology, in the history of the church. 
We are led by history to expect a linking of eschatology and pneumatol- 
ogy in movements like Pentecostalism. Those movements most intense- 
ly experiencing the personal infusions of the Spirit seem to long most 
ardently for a return of Christ and a corresponding cosmic transforma- 
tion of this world order ... we find that the more Spirit-oriented move- ments in the history of the Church have had a particular fascination 
with prophetic and apocalyptic themes. 9 
Emil Brunner confirms this point, writing "the fulness of the possession of the 
Spirit and the urgency of expectation are always found together, as they were in the 
primitive community". lo A. A. Boddy also recognised the closely integrated charac- 
ter of Spirit and eschatology in writing: 
Pentecostal people right around the world are looking as a body for 
the soon-coming of our blessed Lord, because they believe it is a fact 
... we thank God for the glorious news that the Lord is coming soon. 11 
Although Hollenweger has claimed that "theologians in recent years have discov- 
ered the significance of eschatology", 12 for the early Pentecostals the subject always 
did have significance, it was "the glow that suffused everything here in the dawn of 
an expected new day". 13 Boddy's claim that "there is no subject that appeals to the 
Christian more than the prospect of the coming of the Lord"14 must be regarded as 
absolutely typical of the approach to eschatology evident throughout the pages of 
Confidence. 
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In common with other Pentecostal magazines of this period, Confidence shared 
the same apocalyptic millenialism that had pervaded Evangelical thought in the 
latter part of the nineteenth century. Dayton has argued that, with the accep- 
tance and rise of Premillenialism in the Holiness movement, by the turn of the 
century: 
... The stage has been set for the emergence of Pentecostalism. Nearly every wing of late nineteenth century revivalism was teaching in one form or another all the basic themes of Pentecostalism except for the 
experience of glossolalia, or "speaking in tongues". '5 
It is against this background that the teaching of Confidence on eschatological 
themes must be viewed. The magazine's statement of belief in "the soon-coming of 
the Lord" simply reflects the milieu and Evangelical sub-culture from which 
Confidence and its contributors emanated. A devolutionary view of history, which 
imbued historical events with a pessimistic hue, tended to superimpose theories of 
apocalyptic doom on to the events of everyday life. Eschatological significance was 
then read into these events which thus acted as an interpretive framework to but- 
tress and underpin pre-existing beliefs. Using this methodology, events such as the 
return of the Jews to Palestine, the outbreak of World War 1, the prevalence of nat- 
ural disasters in the world, the upsurge in democracies, the amount of rainfall in 
Palestine, and even the physical measurements of the Great Pyramid, were invest- 
ed with apocalyptic significance and then manipulated to "prove" the imminence of 
the parousia. The superficialities and inadequacies of this hermeneutic will became 
apparent as we now analyse in more detail the eschatological leitmotifs appearing 
in the pages of Confidence. 
One of the most prominent and important themes given eschatological significance 
in Confidence is that of the typology of "The Latter Rain". Not to be confused with a 
movement of the same name which arose in Canada in 1948 (though there are obvi- 
ous parallels) the embryonic Pentecostal understanding of this subject arose 
through a comparative analogy of the physical rainfall levels in Palestine, with the 
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"spiritual" rainfall of Pentecost. Boddy enthusiastically endorsed this interpretation 
of the end-times in relation to the special significance of Pentecostalism. He had 
travelled widely in the Holy Land, and had clearly made close personal study of its 
meteorology. The fruit of this observation is evident in an article published in 
Confidence in 1913. Expounding texts found in the books of James and Zechariah, 
Boddy drew on his knowledge of Palestine to declare: 
You realise, beloved friends, that we live in the days of the latter rain. Some of you have heard this often. I will tell you again that Palestine is 
not like Egypt. In Egypt they have a sakiyeh (wheel) to pump up the 
water. God said he was going to take His people out of Egypt to a coun- 
try where the rain would come down from heaven. But there had been 
no latter rain. Now, for years, God has been restoring, he has been giv- 
ing back, the latter rain. The former rain falls in November and 
December, but that prepares for the crops, but the latter rain is needed 
in spring-time to finish the work. Without the latter rain, crops would 
dry up, and now God in His wonderful providence ... caused it to become normal again. Today is the day of the latter rain. 16 
According to Boddy's theory, therefore, the "former rain" must refer to the day of 
Pentecost, and subsequent revivals, which constituted a time of preparation when 
the crops would be fully ripened by the "latter rain" of Pentecostalism. The latter 
rain represents plentitude, fecundity and fruitfulness and is the very acme of God's 
redemptive power on earth, to be followed by the consummation of all things in 
Christ's physical return in glory to earth. Boddy was certain that he and his audi- 
ence were living in the last times. He continues: 
We live in the days of the latter rain. God began to increase what he 
has been doing all along. We believe there has never been a time since 
the Day of Pentecost when there has not been some filled with the Holy 
Ghost. It is not a new thing. It is God's old gift restored - an ecstasy of 
worship when the Holy Ghost takes possession of us and praises 
through us ... we have come to the days of the latter rain. Praise be to His name117 
By thus juxtaposing the Pentecostal movement and the latter rain, Boddy was in 
effect investing Pentecostalism with a truly apocalyptic significance, since the writ- 
ers of scripture linked the outpouring of the latter rain with "the coming of the 
Lord" (James 5.8). An article of similar stance in Confidence compared the actual 
physical levels of rainfall in Palestine over the forty-year period 1861-1900, to illus- 
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trate that the latter rain (physically and spiritually) was indeed falling upon the 
earth. The writer claimed that: 
In Palestine as of old so now is once more falling the Latter Rain as well 
as the FORMER RAIN each year. It has only recently returned to that land (the average for the ten years 1861-1870, was 21 inches; the next 
ten years 24 inches; the next ten years 28 inches; and the next ten 
years, 29 inches. We believe the return of the Latter Rain is a type also 
of an outpouring before the last Harvest. In the last few years the Lord has been pouring out His Spirit phenomenally in many lands right 
round the world ... we have heard again and again those who were thus overwhelmed by the "coming upon" of the Spirit cry with the inten- 
sity of an inward forcing power, "JESUS IS COMING SOON". '8 
Similar confirmation of the spiritual significance of the latter rain in relation to the 
imminence of Christ's second coming was given in an article by Pastor Jeffreys of 
Waunlwyd. Writing in Confidence in June 1910, he argues: 
I am fully persuaded that "the latter rain" is falling for no less a pur- 
pose than this: that the Husbandman may receive the fruit of the earth 
(Jas. v 7) He has had long patience for it - nineteen hundred years - and 
now the days are short. The midnight hour is come. The Holy Spirit is 
evermore insistently repeating: "Behold the Bridegroom cometh: Go ye 
out to meet Him". This wonderful outpouring means nothing less than 
the Parousia of our blessed Lord. Hallelujah119 
There is undoubtedly a good deal of romanticism involved in such interpretations of 
scripture, and a curious blend of optimism and pessimism co-exist. There is pes- 
simism inasmuch that the world is seen as running downhill to entropic doom and 
apocalyptic disaster, yet simultaneously a theology of hope pervades such writings 
because the very blackness of the scenario adumbrates a new era of victory and 
blessing under the coming reign of Christ on earth. 
In a book authored by D. Wesley Myland, The Latter Rain Pentecost, Boddy's intro- 
duction includes the comment that "the author shows ... the significant fact that 
the latter rain is falling upon Palestine, and the spiritual latter rain is falling upon 
God's expectant people". 20 In this work, Myland claimed to have been given a song 
by the Spirit in tongues, which he afterwards interpreted and wrote into English as 
"The Latter Rain Song". Its stanzas and chorus make the usual connection between 
the latter rain and Pentecostalism thus: 
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Oh I'm glad the promised Pentecost has come 
And the "Latter Rain" is falling now on some 
Pour it out in floods, Lord, on the parched ground 
Till it reaches all the earth around. 21 
It is interesting to observe how such writers make the virtually automatic assump. 
tion that the restoration of spiritual gifts to the church, via the Pentecostal move- 
ment, presages the imminent coming of Christ to earth. The ' key to understanding 
this connection is the function of such charisma as semeia, awesome portents that 
signified God was about to demonstrate something unusual and supernatural to the 
world. 22 The point was well put by an article abstracted from the magazine Trust, 
which asserted: 
Never since that Pentecostal outpouring of the "Early Rain" upon the 
earl seed-sowing of the Gospel age, has there been granted to this 
world anything answering to the promised "Latter Rain", with its 
greater outpouring for the speedy ripening of the harvest until the mar- 
vellous and solemn visitations of the Spirit of God in the past three 
years, beginning with the revival in Wales, and moving mightily on in 
many lands unto this present hour. 23 
This extract makes the usual assumptions concerning a linear view of church history 
- the gradual building up from the lesser to the greater, culminating in the 
Pentecostal movement itself as the supreme manifestation of "Latter Rain" bless- 
ing. Since there could, on this theory, be no greater manifestation of God's power 
left to be bestowed on the church, the only greater event to follow would be the final 
consummation of this aeon. Using the fact that the missionary movement in the 
churches was having substantial success in spreading the gospel, the writer contin- 
ues: 
.. Each year speeds more intensely toward the predicted consumma- tion. Never since that love message from our Lord in the glory to his 
waiting church "behold, I come quickly", have there been such sublime 
and supernatural preparations for that coming, as are girding the world 
at this moment. 24 
The "supernatural preparations" referred to must include principally the charisma- 
ta accompanying Spirit baptism, and in particular the sign of glossolalia, which was 
given special eschatological significance in primitive Pentecostalism. This point is 
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specifically brought out by Jonathan Paul of Berlin, who addressing the Sunderland 
Convention in 1911 said: 
Never in my life was I so impressed with the thought of the soon coming 
of our dear Lord and Saviour as when I received the Pentecostal bap- 
tism. When the "tongues" came to me, and I was praising my dear Saviour in such a way I had never before experienced, it was as if I 
should be "rap tured" ... Since the Pentecostal movement I have thought that these tongues coming just now in these days of the latter 
rain are the midnight cry. It is not a time to slumber; it is a time to be 
awake. And now He comes, He comes. 25 
Probably the most overt and explicit claim to the special and distinctive character 
of the Pentecostal movement as a harbinger of Christ's coming was made by Boddy 
himself, who averred at the Sunderland Convention in 1910: 
We are more convinced than ever that this Pentecostal outpouring of 
the Holy Spirit is at least one, if not the last great call of God to the 
churches and world before the end of this age. 26 
A second factor that convinced the primitive Pentecostal movement it was living in 
the last days concerns the destiny of the Jewish nation, and in particular the return 
of the Jews to the Holy Land. Although the pivotal role of the Jewish people had 
long held a particular fascination for large sections of the church, events at the turn 
of the century were held to be peculiarly significant. 27 Since Pentecostalism arose at 
the same time, it was not long before the two events were connected by some stu- 
dents of Bible prophecy. As early as 1908 a Miss Barbour of Wimbledon called the 
attention of the conferees at the Sunderland Convention to the mass migration of 
Jews to their land, 28 and other evidence in Confidence indicates that Boddy too 
attached special importance to this phenomenon. 29 
In a lengthy article published in 1910, the author (anonymous, but probably 
Boddy), drew attention to the rapid growth of Zionist movements, and linked it to 
the near return of Christ to earth. 
quite recently movements have grown strongly among the Jews to aid 
their return to the Holy Land: the Zionist Movement, the Alliance 
Israelite, and the Jewish Colonisation Society. There are now at least 
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100,000 Jews back in Palestine (some 60,000 of these at Jerusalem). All 
the time they continue to increase ... the Lord is causing them to return; He is going to come to them on the Mount of Olives ... Things are moving now quickly; they are unconsciously fulfilling prophecy. 30 
The biblical prophecy here referred to is found in the book of Zechariah, chapter 
14, and indicates that when Christ returns again to earth his feet will split the 
Mount of Olives in two, from east to west, and the Jewish nation will "look on 
him whom they have pierced". 31 This interpretation of Jewish history was given 
enormous impetus in the famous Balfour Declaration of 1917, in which the 
British government declared its intention to restore ownership of Palestine 
again to the Jewish race. Boddy viewed this event as heralding the end of the 
age, writing of it: 
These events point to 1917 being very near to the end of the "Times of 
the Gentiles" (Luke xxi. 24). The seven times (2520 years) if measured 
from the rise of Nebuchadnezzar, the conqueror of Jerusalem (604 BC) 
end with 1917, deducting a year for the change from BC to AD ... 
pro hecy is being wonderfully fulfilled ... our redemption 
draweth 
ngh. 32 
Boddy's insouciance on this issue later turned to dismay, but at least until 1920 he 
was still holding the view that the migration of the Jews to Palestine was a crucial 
portent in hastening the parousia, quoting with approval the Jewish Christian 
Herald's claim that "Christians should pray for the restoration of the Jews to their 
land, for thus, as well as by the saving of souls, we may help to hasten the day of 
the Lord's coming". 33 Whilst he recognised enormous difficulties in the equitable 
distribution of land between Arab and Jew, Boddy thought of the fulfilment of bibli- 
cal prophecy as an inexorable force, writing: 
There are great and difficult problems to be solved in the Land of Israel, 
but if Jehovah has said it is to belong to the descendants of Abraham, 
nothing can prevent it ... Certainly a great step has been taken by the British nation towards the realization of this prophecy. 34 
That Boddy expected a rapid fulfilment of this prophecy is clear from a later com- 
ment where he links a prophecy from the book of Daniel with the physical return of 
the Lord to earth. He argues: 
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This, with the apparent present fulfilment of Dan. ii, 44 must mean an 
approach to the Consummation of the Age" and the Return of the Lord 
. this event may take place in our lifetime, though the day and hour knoweth no man. But the (Jewish) fig tree is now putting forth its leaves (Matt. xxiv. 32,33). 35 
However, barely three years later Boddy was expressing strong disappointment 
that the provisions of the Balfour Declaration were not being fully enforced, and 
that to avoid clashes with the Syrian Arabs domiciled in Palestine (who constituted 
78% of the population), Jewish immigration was to be restricted to 10,000 a year. 
Since Boddy implicitly linked the return of the Jews to Palestine with the chronolo- 
gy of the second coming, it was clear that the latter might be "delayed" if the Jews 
only trickled back to their homeland in small numbers. He lamented: 
At the present rate of 10,000 immigrants a year it will take one hun- 
dred years for the land to receive even one million of the fifteen million 
Jews in the world. It will take fifty years for their numbers to equal the 
present Arab population-36 
Nevertheless, Boddy put a brave face on these events. Quoting with approval A. E. 
Thompson's belief that "the return of the Jews to Palestine is one of the certain 
signs of his coming", 37 he reminded the readers of Confidence that God's purpose 
and promise to Abraham and his seed was immutable. 
Sooner or later, the literal fulfilment of the promise must come to pass, 
even if delayed from time to time. Small droppings of rock and earth 
often precede a great landslide. 38 
That landslide, of course, never came. Yet to this day the migrations of the Jews to 
their homeland are noted with assiduous care by large sections of Evangelical Chris- 
tendom, who share the early Pentecostal belief that a special eschatological 
significance attends such activity. 39 Moreover, two other aspects of Jewish history 
are appealed to in Confidence as indices of the soon-coming of Christ. T. H. Salmon 
adverted to the "miraculous preservation of the Jewish race" as a sign that "we are 
now in the last generation ... the end cannot now be far off" 40 Similarly, in a doom- 
laden article on Armageddon, Paul Rader claimed that "the key to the true philoso- 
phy of history is the Jew ... God promised Abraham to give him Palestine and his 
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seed for ever, and all history is made and shaped to put the Jew where he 
belongs". 41 According to Rader, "conditions are fast heading up for the battle of 
Armageddon ... but the Jew is still going to serve God ... Jerusalem will become 
the ethical centre of the world" 42 
The Pentecostal understanding of Judaism and Jewish history obviously underpins 
and influences eschatological theories within the movement, though it is now clear 
that their interpretations of such activity were over-simplified and lacking in 
exegetical rigour. Nonetheless, yet other factors were pulled into the prophetic 
equation to justify Pentecostal belief in a chiliastic eschatology. One factor repeat- 
edly emerging in the pages of Confidence is the belief that the Spirit was giving 
direct revelation to Christians, via the charismata, that the Lord was returning 
soon. This extra-biblical view of revelatory activity did not square easily with the 
biblical fundamentalism endemic throughout the movement, yet it was repeatedly 
appealed to as evidence of the end of the world. The audience at the first Whitsun 
Convention held at Sunderland heard the speaker declare: 
The Lord is also revealing directly to the hearts of his people that He is 
coming soon. He is now speaking through human personalities and in 
human language, and "soon" to us means a human "soon". The mid. 
night hour is rapidly approaching. 43 
The double-certainty expressed in statements such as the above obviously later 
proved highly embarrassing and can only be explained on the basis of a totally 
uncritical, although sincere, acceptance of messages purporting to be of divine ori- 
gin. There is a tendency for later writers in Confidence to be more cautious about 
setting dates and seasons, and Boddy warned against the practice of being too 
specific, although he does not always take his own advice. 4 
An anonymous article abstracted from the magazine Word and Work and published 
in Confidence in September 1910 compared the prophetic revelation given by God to 
Old Testament saints such as Abraham, Isaiah and Amos and claimed that: 
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We could scarcely be surprised at any prophetic revelation which God 
might give to any whom he might choose to make the confidant of His 
counsels. The Holy Spirit may give to some a truly heaven-born convic- 
tion that they shall not see death" but be "caught up in the clouds to 
meet the Lord in the air ... "45 
Clearly, the important question that could then be posed concerns exactly how this 
revelation would be granted. Denying that it comes from "the written word of 
prophecy", the author claims that: 
It is evidently something distinct from and in contrast with this. It is an inward illumination rather than an outward light. It arrives "in your hearts". May it not be, "the secret of the Lord, " whispered to the hear- 
ing ear of the waiting Bride to tell her that her Lord is about to 
appear. 46 
The problem with this concept of inward revelation was that many Pentecostals 
were intuiting totally different messages concerning the coming of the Lord, many 
of which were both conceptually and chronologically mutually exclusive. That the 
failure of these prophecies eventually led to dismay and in some cases, disillusion- 
ment, is clear from the tone of some articles in Confidence. Yet the pastoral prob- 
lems caused by this type of activity were rarely adequately addressed by Boddy or 
other leading Pentecostals, and they still remain untackled in similar situations in 
contemporary Pentecostalism. 
But apart from inward revelations of the Spirit, we know from other sources in 
Confidence that the experience of Spirit baptism frequently carried an endorse- 
ment, in tongues and in interpretation, of the imminent return of Christ. Boddy 
claimed that "the Pentecostal Blessing brings this message to us continually -'the 
Lord is coming'. `Jesus is coming soon' ". 47 Virtually the same point was made by 
Emil Humburg to the Sunderland Convention in 1914, saying: 
It is our conviction that God has given us this Pentecostal revival to 
prepare us to really look for the coming of the Lord. It has been said 
that, when the tongues had been given, the first message usually 
uttered points to the coming of the Lord - "Jesus is coming" ... and many souls who are really in touch with the Bridegroom tell us He is at hand. 48 
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It is possible that part of these inward impressions arose as a sub-conscious reac- 
tion to some of the momentous events then shaping world history, and which were 
regarded as having special eschatological significance. Speaking on "The Coming of 
the Lord" at a time when war clouds were gathering over Europe, Boddy said: 
... There is a general impression that the Lord was soon coming, and everything seemed to point to the idea that something was going to happen ... the end of this age, the Pentecostal age is drawing near ... and this Pentecostal outpouring of the Holy Ghost is also pointing to a 
close of the dispensation, while the messages given by the Holy Spirit in 
all parts of the world have been: "Maranatha, Maranatha, Jesus is com- 
ing soon". This was not because people wanted to hear such a message, but because God prophesied it through them. 49 
Long after the war had come and gone, this belief was still assiduously clung to, 
and as late as 1923, when all the popular "dates" for the coming of Christ had 
proved false, Boddy was still expecting the near-coming of Christ in the air. 5° It is, 
of course, another question entirely as to why the early Pentecostals felt obliged to 
specify dates and seasons for the coming of Christ. It must have been obvious that 
such prognostications were fraught with peril, and all the historical precedents had 
proved the folly of such a practice. 
The great Augustine, for example, publicly expressed the conviction that the Lord 
would come in A. D. 1000, and even the normally cautious Luther was constrained 
to write, "I believe that the Gospel will become so despised that the Last Day can- 
not be far off, not over a hundred years". 5' Edward Irving predicted the end of the 
world for 1868, and since then a succession of prophetic prognostications have come 
and gone, apparently with no ill effects on their proponents. In common with the 
early Pentecostals, possibly such people feel the need to warn others of approaching 
judgement, or to vindicate the correctness and orthodoxy of their own hermeneutic, 
or a mixture of both. By printing such prophecies, Boddy was taking a risk because, 
while such date setting would compel temporary attention to the movement, in 
practice this benefit would have to be weighed against the longer term losses due to 
nonfulfillment of the prophecies. However, since the early Pentecostals were so con- 
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vinced of the accuracy of their prophetic insight, there would not really be any 
"future" in which to invalidate their theories. Moreover, other factors were conjoint- 
ly sustaining belief in an imminent parousia, which will now be discussed. 
Throughout the pages of Confidence it is clear that considerable significance was 
attached to "signs" ocurring in the natural world, particularly natural disasters 
such as floods, earthquakes and tempests. Since Pentecostals generally espoused an 
Evangelical doctrine of creation, with the world order regarded as directly under 
the control and sovereignty of God, imbalances in the natural order were viewed as 
warnings of impending doom and judgement, as chaotic adumbrations which pre- 
saged the soon-coming of the Lord for his saints. An article in Confidence in 
December 1910 pointed out that just before massive earthquakes had ravaged the 
cities of San Francisco, Messina and St. Pierre, prophetic voices had been raised to 
warn each city of its sin, and impending judgement. In each case, the warnings 
went unheeded before the awful judgement fell. The writer attached eschatological 
significance to these events, saying: "the Lord's words come home with increasing 
force, `As it was in the days of Noah, so shall also the coming of the Son of Man 
be'". 52 
Boddy himself certainly supported the idea that momentous events such as earth- 
quakes, shipwrecks and even the growth of democracy were all portents of the end 
of the world. The tragic sinking of the Titanic in April 1912 was discussed at length 
in Confidence, 53 and was probably in Boddy's mind when he wrote: 
Think of the wonderful discoveries and the terrible disasters, the earth- 
quakes, shipwrecks, everything showing that we are living in a time 
when everything is hurrying on and heading up to a great climax. We 
believe that the meaning of it is that the end of this age, the Pentecostal 
age, is drawing near. M 
Another interesting fact that Boddy considered heralded the end of the world was 
the rise of democratic societies, particularly in Portugal, China and Turkey. He 
seems to have regarded this as a deleterious step (notwithstanding that he lived in 
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one of the oldest democracies in the world), and linked it to the demise of the 
Roman Empire. Referring to a vision in the apocalyptic book of Daniel, he says: 
In this twentieth century we have very clearly come down to the democ- 
ratic age, when the people (demos) are ruling ... we have come indeed to the toes of the feet, history will not take us further, therefore the 
stone cut out without hands is just about to fall. 55 
However, one factor above all eventually emerged to convince Pentecostals they 
were indubitably living in the last days. The outbreak of World War 1 in August 
1914 plunged the world into a maelstrom of despair and disbelief. Mary Boddy 
caught the mood of the hour when she wrote in Confidence: 
Surely we can no longer have any doubt in our minds that the end of 
this age is approaching rap idl , nay is already here.... our confidence is in God, who is at the helm. He has promised to keep us from the hour 
of temptation, that is to try the whole world. Just as surely as the can 
to arms is sounding forth throughout the length and breadth of the 
land, so surely is the call in the spiritual realm: "Be ye also ready", 
"Behold He Cometh". 56 
Writing on the same theme six months later, her note was even more imperious, but 
once again the eschatological overtones are present: 
The end of the age is at hand. We are about to enter into the realisation 
of the glorious hope of our Lord's appearing. Fierce is the conflict. The 
powers of hell are fighting ... how grand it is to know that the Lord has told us all about it in his Word. His great name and honour must be 
vindicated. The mighty victory of Calvary over the hosts of evil must be 
shewn forth, that the universe may know that the Lord, he is God. 
Hallelujah! 57 
Mary Boddy's fierce patriotism, and her defence of the war effort on the grounds of the 
"just war" arguments, was shared by her husband, and many other leading 
Pentecostals of that era. 58 Nevertheless, the later breed of denominational 
Pentecostals tended to adopt a pacifist position, and this is undoubtedly one of the rea- 
sons Boddy's influence declined in such circles. Even though Boddy defended Britain's 
war effort, however, he was astute enough to recognise that this would cause some 
fracture of fellowship with his much-loved German brethren, who of course were read- 
ing the situation from the other way round. But the important point at this juncture is 
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to recognise the eschatological importance attached to this global war effort by the 
early Pentecostals; one writer even goes so far as to suggest that the prophetic purpos- 
es of God for the land of Israel were to be outworked via the war, writing: 
Is it not possible that out of this great international war God means to fulfil this ancient covenant, and give the whole land from the Nile to the 
Euphrates to Abraham's seed, including the sacred part trodden by our beloved Lord during His sojourn on earth? ... out of this war may we not expect to see the Jews gathered to their land ... this great event must precede the second advent of our blessed Lord, and it may become 
a type of the redeemed Bride of Christ. 59 
As the course of the war dragged interminably on, Confidence continued to abound 
with prophecies of the imminent return of the Lord. The magazine carried a predic- 
tion by a rabbi that Christ would return by 1920,60 though 1917 was a favourite 
date for many, including Boddy himself. 61 A letter from a soldier serving in France 
claimed that Christ would return "very soon", 62 while J. Tetchner of Sunderland 
was a good deal more cautious in fixing the expiry of the "times of the Gentiles" to 
lie between 1915 and 1922.63 Even the cautious and scholarly Bishop of Durham, 
G. Handley Moule, opined that the year 1920 was crucial for the end of the world, 
and that it was probable some of his hearers "would not see death". 64 
This concept of escaping death had in fact been prominent from the first issues of 
Confidence, although it is present also in Pauline eschatology. 65 Boddy shared this 
hope, writing in 1909: 
The Holy Ghost in these latter days is personally possessing his 
Temples and Jesus is being glorified ... it may be that 
before another 
two years the Lord will have come, and we shall have heard the voice 
"Come up hither". Certainly the message will have come for some who 
read these words, "The Master is come and calleth for thee". 66 
A similar point was made in an article printed in 1910, "most living people may 
reasonably expect to be alive when the times of the Gentiles are fulfilled" 67 After 
the war ended in November 1918, Confidence carried fewer speculative articles on 
prophecy. The parousia was still linked to Jewish migration, but the new wave of 
evangelism and healing activity spearheaded by men such as Wigglesworth and the 
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Jeffreys brothers seems to have pushed prophetic speculation to the sidelines of 
Pentecostal activity. The newer, healthier trend was instead to teach believers to be 
ready at all times for Christ's coming, rather than to predict specific dates and sea- 
sons. This more oblique approach to prophecy was epitomised by Boddy thus: 
Live sane, useful, unselfish lives up to the last moment, however 
near we may believe that the coming of the Lord may be. Keep to 
your business! Keep to your household work; keep to your education- 
al work ... The Pentecostal 
blessing brings this message before us 
continually - "The Lord is coming". "Jesus is coming soon". We are to be ready, but best ready in doing our daily duty well, now and 
here. 68 
This comment of Boddy logically leads us to a consideration of the final theme in 
this section. Having seen that the hope of the return of Christ to earth was a domi- 
nant motif in early Pentecostalism, and that this hope survived even the vicissi- 
tudes of war, the important question grappled with by the early Pentecostals con- 
cerned exactly what would happen in this momentous event. Early nineteenth cen- 
tury Evangelicalism had been dominated by the belief known as Postmillenialism, 
whereby the influence of the Christian church on society and the world in general 
was held to be so ameliorative that it would eventually bring about a Christian mil- 
lenium, after which Christ would return to earth as king. This view was challenged 
by a Church of Ireland clergyman, J. N. Darby, later to gain fame as the founder of 
the sect known as Plymouth Brethren. 69 
Darby posited a different eschatological schema, Premillenialism, whereby the 
return of Christ to earth would precede the millenium. On this view, the fulfilment 
of most biblical prophecies lay in the future, divided into various periods of dispen- 
sations characterised by specific activities of God. The main proponent of this doc- 
trine, also known as Futurism or Dispensationalism, was C. I. Scofield, whose 
Reference Bible, first issued in 1909, had a profound influence on Pentecostal think- 
ing and Evangelical thought in general. The subsequent rise of Premillenialism, 
and its eventual absorption into Pentecostalism, has been documented by Dayton. 70 
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There was, however, one important respect in which the early Pentecostals did not 
embrace Darbyite dispensationalism in toto. This crucial area concerned the relega- 
tion of the charismata, and other supernatural operations of the Spirit, exclusively 
to the apostolic age - the so-called "cessationist" position. 71 What therefore emerges 
in the pages of Confidence is an eschatological schema heavily indebted to premil- 
lenial views, but tempered by the distinctive insights of Pentecostal pneumatology, 
especially the view that "the age of the Spirit" was upon the church in the form of 
the Pentecostal movement, the final harbinger of the end of the world. 
A striking illustration of this linear view of history is found in "A Chart of the 
World's Ages and the Coming of the Lord", printed in Confidence in April 1914. The 
chart and its explanatory notes are reproduced in facsimile form below. The num- 
bers 1-7 represent the ages or "dispensations" of the world chronological order, and 
the era from age 4 onwards is of particular interest at this juncture. It shows a pre- 
millenial, pre-tribulationist view of Christ's coming, with both dead and living 
Christians being caught up to heaven, escaping tribulation on earth, and subse- 
quently returning with Christ to Jerusalem to reign with him for 1,000 years. 
The precise details in these cosmic events, and the chronology involved, seems to 
have held a curious fascination for early Pentecostals. It was recognised that some 
statements in the Bible appeared to be internally inconsistent regarding the actual 
fine detail of the events, but this was explained by Pastor Jeffreys on the grounds 
that the Spirit's revelation was progressive even in the Scriptures, and that there 
was "a development of revelation in the Scriptures and the later teaching of the 
Spirit will be found to contain fuller details than the earlier and more general 
statements". 72 This caveat was unusual in a Pentecostal magazine in that it tended 
to furcate the unity of Scripture, normally held to be inviolable and indissoluble in 
its testimony. As to the actual date and time of the parousia, Jeffreys suggests it is 
not immutably fixed but is contingent on other factors. He says: 
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FOLLOWING PAGE 
"A Chart of the World's Ages and the Coming of the Lord", printed in Confidence, 
April 1914, pp. 70 and 71. 
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The "Parousia" is not an event determined in time (though the time of it 
is foreknown in the omniscience of our Lord) but AN EVENT DETER- 
MINED BY THE CHARACTER of the Church. And the Holy Spirit is 
given in all His gracious distributions and gifts to bring the Church 
unto A PERFECT MAN, unto the measure of the stature of the fulness 
of Christ. 73 
Jeffreys did not raise or face the obvious riposte to this teaching of a moveable date - 
that a lukewarm and unbelieving Church could in theory delay the coming of Christ 
indefinitely. Part of the assumption implicit in his suggestion is that the Pentecostal 
movement was ipso facto a sign of spiritual growth and blessing unparalleled since 
apostolic days. Since it therefore represented the pinnacle of God's redemptive activi- 
ty, its character would be a crucial factor in determining the return of the Lord. 
From a slightly different angle, virtually the same point was made by another 
anonymous writer in Confidence in September 1910. Using the analogy of a wed- 
ding, with Christ as the Bridegroom and the Church as the Bride, the author asks: 
Who then determines the marriage day? Among men, the bride, by com- 
mon consent, fixes the time for the marriage ... there is 
doubtless a 
very real sense in which the appointing of the day depends upon the 
readiness and willingness of the virgin "espoused to Christ" .. Has He, in our day, and perhaps at other times, indicated His desire to come at 
an appointed season on condition that His Bride prepare herself to 
meet Him? 74 
Not all Pentecostals, however, endorsed this explanation for the delay in the return 
of Christ to earth. In an extended study of the subject, Boddy linked the "tarrying of 
the Lord" not to any defects within the Church, but to three other causes. He argues: 
The delay has been God's plan for us. 
1. The number of His elect must be completed, that is the Body of 
Christ must be first fully formed. 
2. The Scripture must be fulfilled (Dan. ii. 34) We only recently have 
come to the "Toes". 
3. The times of the Gentiles have to run out (seem to end about 1914 
... ) The Lord comes 
before this. 75 
In this article Boddy also differentiated, on the basis of the Greek text, the "parousia" 
and the "epiphaneia", the former being the physical catching away or rapturing of 
true believers, and the latter the manifestation of the Lord in his descent to the 
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Mount of Olives. Since there is a time gap of unknown length between these events, 
the latter should, strictly speaking, be referred to as the third coming of Christ, 
though this nomenclature would be alien to nearly all Pentecostals and 
Fundamentalists. According to Boddy, during this time gap, the earth witnesses 
great tribulation for at least three and a half years, and the antichrist is revealed. In 
heaven, faithful Christians are rewarded at the "Bema" seat of Christ, and the 
"Marriage Supper of the Lamb" takes place. Meanwhile, Satan and the antichrist are 
cast into the lake of fire for 1,000 years, then Satan is set loose for a final short period 
before being cast into the lake of fire for ever. The remaining dead are judged accord- 
ing to whether their names are written in the "Book of the Lamb", and the finally 
impenitent are cast into the lake of fire where they suffer eternal torment. This then 
ushers in a new heaven and new earth, and the final consummation of all things. 
This eschatological scenario, with minor modifications, was accepted virtually in 
toto throughout British Pentecostal circles, and its premillenial, pretribulationist 
character was later enshrined in the official constitutions of many of the emerging 
Pentecostal denominations. Both the British and American statements of belief of 
the Assemblies of God specifically mention the premillenial return of Christ, and 
the latter also links it to "the salvation of national Israel". 76 The Church of God 
(Cleveland), the Apostolic Church, and the Elim churches also enshrine this point 
in their official statements of doctrine?? 
There are three points that were always stressed in articles on this subject in 
Confidence, and which we can therefore regard as a normative framework for its teach- 
ing. 78 The early Pentecostals were convinced that the return of Christ to earth would be: 
1. Personal 
2. Visible 
3. With dramatic suddenness 
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It is this last aspect that is constantly appealed to as the main incentive for holy 
and godly living, thus investing the eschatological teachings of the movement with 
a moral purpose and function. Handley Moule, the Bishop of Durham, described the 
practical results of belief in an imminent parousia as being: 
A profound concern for the mission task of the church; a firmer 
witness to the Gospel's element of awf warning; a quest of conver- 
sions; appeals for holiness, that is, for the unreserved obedience of wor- 
shipping love. 79 
Boddy confirmed the episcopal advice in his own inimitable style in a column of 
"advice" to Christians. Although Boddy stressed that "whilst He may come at any 
time we are not to live in an unwholesome state of panic, but to ever abide in 
Him", 80 Stephen Jeffreys expressed a more apocalyptic note, claiming that: 
We are on the verge of great happenings ... 
I expect the coming of 
Christ very shortly. The graves will open, the bones will form together 
in a new spiritual body, and will ascend into the air, for the living 
believers will follow. Immediately among those who are left there will 
be fearful revolution and bloodshed. What Russia has gone through the 
whole world will experience. The recent peculiar movements of the 
moon are a sign. 81 
Boddy's views on prophecy, and the teachings of Confidence generally, appear to have 
dominated Pentecostalism long after the demise of the magazine. Its tendency to 
read eschatological significance into world events was a characteristic trait of later 
Pentecostals also, who regarded the inauguration of movements such as the League 
of Nations, the United Nations, Nato, the EEC and the Warsaw Treaty with great 
suspicion. Such developments were often regarded as probable harbingers of a one- 
world government -a certain sign of the revealing of the antichrist. For similar rea- 
sons, virtually all mainline Pentecostals have been or are implacable opponents of 
the Ecumenical Movement and the World Council of Churches, and have severely 
disciplined any of their ministers who have made any overtures to such bodies. 82 
Among Evangelicals generally, interest in interpreting the "signs of the times" vis-ä- 
vis biblical prophecy was maintained at fever pitch by the publication in 1970 of what 
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must be considered a literary blockbuster. Hal Lindsey's The Late Great Planet Earth 
is a popularly-written attempt to show that ancient biblical prophecies about the sec- 
ond coming of Christ to earth are being fulfilled in our own time 83 To date, the book 
has sold over 25 million copies, and been turned into a highly-popular feature film 
since 1978. Weber points out that the real significance of Lindsey's work is not the 
thesis, but the hitherto unprecedented distribution of such arcane views via drug- 
stores, supermarkets and "secular" bookstores - in a word, its penetration into the 
mass media markets. 84 Nevertheless, many of Lindsey's predictions have already 
been invalidated, and this may account in part for a discernible weakening of dispen- 
sational absolutism in some parts of the Pentecostal and Evangelical sub-culture. 
Two recent works on eschatology by Pentecostal scholars have eschewed the dispen- 
sational system entirely, though still maintaining the premillenial view of Christ's 
rapture. 85 Probably of far greater significance when assessing the erosion of tradi- 
tional eschatological theories within Pentecostalism has been the trend within 
Charismatic and Restorationist circles. These groups have almost totally rejected 
the traditional Pentecostal hermeneutic, usually because they have been influenced 
by the theology of the "Latter Rain" movement, which originated in Saskatchewan, 
Canada, in 1948. 
Its leading personalities, George Hawtin, P. G. Hunt and Herrick Holt, retained the 
earlier emphasis on a premillenial coming of Christ to earth, but in contrast to ear- 
lier Pentecostal eschatology, stressed that this would occur after a period of world- 
wide revival. This new Pentecost, a "Latter Rain", would restore the Church to her 
original pristine splendour and glory, and make her a bride fit for the heavenly 
bridegroom, Jesus Christ. 
The logical corollary of this teaching was therefore that, whereas the earlier 
Pentecostal concept of rapture was as a "catching away" of Christians from the 
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appalling spiritual darkness and apostasy on earth - in effect a divine rescue mis- 
sion - the Latter Rain theory inverts the process and views the end-time era as 
preparation for global spiritual victory. This constitutes a radical shift of emphasis, 
and means that the Latter Rain henceforth creates: 
... A company of overcoming 
Sons of God who have come to the mea- 
sure of the stature of the fulness of Christ to actually dethrone Satan, 
casting him out of the heavenlies, and finally binding him to the earth- 
lies bringing the hope of deliverance and life to all the families of the 
earth . 86 
This novel twist has been aptly termed "an eschatology of victory" by a leading 
House Church pioneer, Arthur Wallis, who sees the Restorationist churches as 
God's cutting edge in the "bigger wave of revival" coming to the UK. Wallis says: 
We have rejected that eschatology of disaster called `dispensationalism' 
- which the Brethren so warmly espoused and which deeply influenced Pentecostals - in favour of an eschatology of victory, the triumph of the kingdom of God ... though it tarry, we wait 
for it - not Just for the sur- 
vival or enlargement of Restorationism, but for the 
blessing 
of the 
whole Church and the bringing in of God's kingdom 87 
This eschatological viewpoint, therefore, provides the dominant raison d'etre for the 
Restorationist churches, and their only legitimate justification for a schismatic and 
conversionist function within wider Christendom. This point is well expressed by 
Walker thus: 
The significance of Restoration eschatology ... lies in the vision of Church life and kingdom order that the eschatology inspires. The 
eschatological vision has not been added to Restorationism after it 
became established: it preceded the movement and provided the moti- 
vating force for the establishment of the Restoration kingdom(s)88 
One other point needs to be made in connection with this somewhat sanguine 
eschatology. It is that, although found in many Charismatic and neo-Pentecostal 
circles, it does in fact represent the very antithesis of what Boddy and his peers 
were enunciating. Indeed, it could even be argued that it represents almost a 
Pentecostalised version of C. H. Dodd's "realised eschatology". 89 In a recent work 
that has proved highly influential in (though critical of) the neo-Pentecostal and 
Charismatic churches, Hunt and McMahon point to the: 
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... Growing opposition 
from many quarters to the traditional funda- 
mentalist view that the only hope for this world to be saved from 
destruction is miraculous intervention by Jesus Christ. Increasing 
numbers of Christian leaders and their followers are rejecting this view, 
and at the same time they are also rejecting the idea Christians are 
really citizens of heaven, not of this world, and that Christ is going to 
"rapture" His church out of this world. The whole idea of the rise of 
Antichrist to rule the world during a tribulation period, and the rapture 
of the church ... is falling into disfavour. so 
The authors go on to argue that this fundamental cleavage in eschatological per- 
spective has profound consequences for other derivative Christian activities such as 
mission, evangelism, social action and involvement in politics and similar activities. 
Contrasting the fundamentalist view of mission as "rescuing as many as we can 
before it is too late", they claim that: 
The other side ... see the primary call of the church as solving social, 
economic and political problems ... the conversion of the masses pro- 
vides the means for taking over the world for Christ, taking dominion 
back from Satan, and thereby establishing the kingdom in order that 
Christ might return as king to reign at last. 91 
Since both of these approaches are present and easily identifiable in Pentecostal 
and Charismatic churches of every hue, it is interesting to observe that the earliest 
teachings of Confidence on eschatology are now largely out of favour, even in the 
movements that are indebted to the magazine. Hunt and McMahon go on to claim 
that: 
From their increasingly isolated corner, the fundamentalists warn ... 
the world is heading for a great tribulation climaxing in the Battle of 
Armageddon, which will involve the return of Christ to rescue Israel, to 
stop the destruction, and to set up his kingdom. There is a growing 
rea ection within the church of this fundamentalist scenario as negative 
"gloom-and-doom" eschatology. 92 
The current trend in charismatic circles is therefore one of an eschatology of hope, a 
"bringing in of the kingdom" here and now, on earth. Whether this viewpoint will 
also, in its turn, prove equally chimerical must await the verdict of history. 
In summarising, therefore, the main contribution of Confidence to our understand- 
ing of early Pentecostal eschatology the area of most influence appears to be that of 
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doctrinal synthesis. The magazine adopted views that had already been long popu- 
larised in Evangelical circles, but added its own distinctive contribution in terms of 
equating the Pentecostal movement with the "latter rain". As such, it was the her- 
ald of the last days, and the early Pentecostals lived in constant expectation, there- 
fore, of an imminent parousia. 
The frequent quotations made in Confidence from other contemporaneous 
Pentecostal literature, and its use of wholesale abstractions from them, indicates 
that a good deal of consensus must have existed between Pentecostal editors on 
this subject. The propensity of some earlier articles in Confidence to predict times 
and seasons for the coming of the Lord eventually gave way to the inculcation of a 
constant "readiness" for his appearing. This change in emphasis was probably 
mainly due to widespread disillusionment at the failure of such dates to prove accu- 
rate. These failures may well have caused some loss of credibility for Boddy and his 
magazine, and possibly were a factor in its eventual demise. 
One other issue that merits discussion vis-ä-vis the viewpoint adopted by Boddy 
and Confidence on prophetic themes has been raised by Massey, and it concerns the 
process by which the disparate Pentecostal groupings in the UK eventually formed 
into denominations. Massey poses the question as to whether the belief in an immi- 
nent parousia among early Pentecostals actually proved to be a disincentive to the 
formation of formal organisational groupings. He says: 
A commonly recurring theme in the preaching and writing of the 
Pentecostal leaders in the 1920s was that of the Pentecostal Movement 
being the `latter rain' swelling the crop before the final harvest of God's 
judgment ... Wilson has suggested that this awareness of being part of God's eschatological denouement undermined or at least delayed 
Pentecostal organisation into denominational groups. 93 
This dissertation has already presented evidence of Boddy's resolute opposition to 
the formation of separate Pentecostal denominations, believing, as he did, that 
"there is just as much danger, sooner or later, for a `Pentecostal Church' (so-called), 
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as for any of the churches that have risen and fallen". 94 The question can fairly be 
asked, therefore, was Boddy using Confidence as a vehicle for effectively delaying 
this process of denominationalism, based on his eschatological concepts? Although 
Boddy was sounding the warning above as early as 1911, it appears that the burn- 
ing hope of an imminent return of Christ to earth was so all-consuming among the 
early Pentecostals that that itself proved a restraint on the establishment of 
Pentecostal denominations. However, as this hope gradually receded, and the rav- 
ages of war had taken their toll, conditions in Britain became more settled in post- 
war euphoria. 
Throughout this period, Confidence does not appear to have played any active role 
in delaying such denominational activities. In fact, on the contrary, Boddy main- 
tained close personal contact with George Jeffreys, who had founded the Elim 
Evangelistic Band in January 1915. It is difficult to see why Boddy should support 
Jeffreys so actively if he disagreed with a fundamental aspect of his ministry. 
Boddy was still corresponding with Jeffreys in 1927, only a few years before he 
died, and long after he had taken any active role in the Pentecostal movement 95 
Additionally, it could even be argued that Confidence actually facilitated the even- 
tual setting up of Pentecostal denominations by easing cross-cultural and spiritual 
fellowship among disparate groups scattered throughout the UK, who would other- 
wise have remained unlinked. 
Against this, however, must be set the fact that after 1918 the circulation of 
Confidence fell dramatically, and Boddy no longer enjoyed the dominant role within 
British Pentecostalism that had been thrust upon him since the halcyon days of the 
Sunderland revival. Even if he had wanted to use Confidence to block the formation 
of denominations, it is unlikely that a man of his acumen would have failed to see 
that such developments were virtually inevitable, however much he may personally 
have disagreed with them. 
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CHAPTER TEN 
Conclusion and final reflections 
In drawing this dissertation to a close, it is intended to now briefly recapitulate the 
main issues covered, and raise some final reflections and perceptions that a study of 
this nature inevitably elicits. 
The first part of this work was an outline of the phenomenon of Pentecostalism per 
se - its history, character and distinctive doctrinal basis. It was argued that, in con- 
tradistinction to the romanticism and hagiography present in many accounts of the 
movement written by Pentecostals themselves, the movement did not -unlike the 
manna in the wilderness - fall "suddenly from heaven". This assertion is not 
intended to deny or impugn those elements of the movement which can properly be 
attributed to remarkable divine activity, but simply to place Pentecostalism within 
its historical, theological and sociological locus. 
It was shown that the use of Pentecostal-type phraseology, such as "baptism in the 
Holy Ghost" was popularised in literature many decades before the movement 
began, and that what was virtually a proto-Pentecostal publishing operation had 
long been acculturating Evangelical Christians to some of the tenets of 
Pentecostalism. The main exception to this process, which represented a quantum 
leap for the Pentecostal pioneers, was the linking of the experience of Spirit bap- 
tism to an outward, oral, physical proof that it had occurred - that of glossolalia. 
The second part of this study looked at the ways in which the earliest Pentecostal 
pioneers in the USA quickly recognised the importance of the printed word as a cru- 
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cial means of spreading the movement. A plethora of magazines quickly arose, most 
destined to be transient and ineffective, but a few proving to be of more durable 
worth. Singled out for special attention was W. J. Seymour's The Apostolic Faith; 
this magazine was the most important of its genre, and was published from the epi- 
centre of the revival in Los Angeles. It also proved to be the link with European 
Pentecostalism in that it was read by T. B. Barratt, the Cornish Methodist pastor 
who kindled revival fires in Sunderland in 1907. 
The Apostolic Faith was important in another respect in that it proved the role 
model for the first Pentecostal journal to be published in Britain, Confidence, which 
was issued "by faith" from 1908-1926 by A. A. Boddy, the Anglican vicar of All 
Saints Church, Sunderland. The background to the launch of this magazine was 
traced, showing that it originated from a desire to encourage and strengthen those 
who had received the experience of Spirit baptism and glossolalia, but who had no 
recourse to fellowship with other like-minded believers. 
The publishing history of Confidence was examined in some detail, indicating that 
although its circulation never went above about 6,000 copies, it exerted an 
influence out of all proportion to this figure. This was attributed to the quality of 
its contents, the skills of its one and only editor, and its international penetration. 
A. A. Boddy's policy of publishing the journal "by faith" was shown to be fraught 
with problems, and he was rescued from financial disaster time and time again by 
the intervention of the wealthy Bedford landowner, Cecil Polhill. Boddy and Polhill 
collaborated closely in a number of Pentecostal causes apart from Confidence - the 
formation of the Pentecostal Missionary Union and International Conventions 
being notable for their success. Confidence became the main organ for publicising 
these activities world-wide, and arguably became the greatest single factor in 
establishing Boddy and Polhill as de facto leaders of the early Pentecostal move- 
ment in the UK. 
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Confidence was extremely important in terms of the doctrines it propagated. As the 
unofficial voice of Pentecostalism in the UK for several years, its imprimatur would 
have carried considerable weight within the movement. It was argued that, in con- 
trast to most other Pentecostal leaders, because Boddy had studied theology at a 
secular university (Durham) this, together with his prior legal training and exten- 
sive travel experience in the Middle East, brought to his writings a sagacity, bal- 
ance and breadth of outlook rarely found in other publications of that era. His back- 
ground proved to be a perfect foil to the extremism, fanaticism and wild excesses 
that could so easily have wrecked the movement in its infancy. Though always a 
fundamentalist in his attitude to Scripture, Boddy demonstrated an ecumenicity 
and catholicity of spirit that must have proved of inestimable benefit in his leader- 
ship role, and accounts for the almost universally high regard in which he was held. 
In view of his position in the early movement, therefore, it has often been suggested 
that perhaps Boddy should have thrown his weight entirely behind the emerging 
Pentecostal movement, and become its official leader. Donald Gee, for example, even 
suggests some possible lack of vision on Boddy's and Polhill's part when he surmises: 
Whether or not God laid his hand on these two men for dual leadership 
of the Pentecostal Movement in the British Isles as a separate entity, 
and whether they failed fully to recognise His purpose must now be left 
an open question. There can be no doubt that for many precious years 
the Movement floundered for lack of strong, inspiring, distinctive lead- 
ershi? such as might have welded it into a mighty spiritual force in the 
land. 
At this distance in time it is virtually impossible to speculate on the likely outcome 
of such a dual leadership. We do know for certain that Boddy and Polhill were loyal 
Anglicans to the end, and loathe to leave the fold of their mother church. That they 
should do so to launch into the uncharted seas of a movement whose spiritual and 
sociological roots were so dissimilar to their own, or whether they in turn could 
have commanded the respect of such groupings, is a moot point. Another fact not 
fully recognised by Gee, or other writers who make the same point, is that many of 
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the manifestations of early Pentecostalism were virtually anarchic - doubtless a 
corollary of the claim to enjoy the "leading and freedom of the Spirit". Boddy and 
Polhill were disciplinarians, the latter's experience as a serving soldier and his pri- 
vations in China giving him a somewhat austere and revered persona. This impres- 
sion is confirmed from his appearance in photographs of that era. Even if Boddy 
and Polhill had agreed to lead the Pentecostal movement, it would have emerged as 
a very different organisation to that which it eventually became. 
The other problem with Gee's suggestion - and this becomes increasingly clear from 
the articles in Confidence - is that a theological gulf was gradually widening 
between Boddy, Polhill and the leaders of the emerging Pentecostal assemblies. If 
this breach had concerned merely minor points of doctrine, some accommodation 
may have been possible. It arose, however, over a doctrine that was to prove the 
bedrock of the new movement - the speaking with tongues as evidence of Spirit 
baptism. Both men gradually moved towards a diluted view of this tenet, and this 
would have made their leadership virtually untenable. 
On a more natural level, Boddy in particular would have faced severe personal pri- 
vations in relinquishing his living. Polhill was wealthy enough to pursue more or 
less any interest he wished, but when the first clamour for Pentecostal denomina- 
tions to be formed surfaced in Confidence - around 1911 - Boddy was 57 years of 
age, and his wife was already being incapacitated by the arthritis that rendered her 
a cripple until she died. These issues may never, of course, have loomed large in 
Boddy's thinking, but they deserve to be raised as possible hindrances to his emer- 
gence as a denominational leader. 2 
This dissertation has also shown that, from a literary stand-point, Confidence was 
acting as an organ for the dissemination of a wide variety of doctrinal viewpoints 
within early Pentecostalism. The statement of faith printed in Confidence was 
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essentially a synthesis of well-known and widely accepted nineteenth century 
Evangelical tenets of doctrine, supplemented by the one distinctive Pentecostal 
dogma of glossolalia as evidence of Spirit baptism. Within this framework, contribu- 
tors to the magazine were given freedom to express a wide variety of views, and 
their writings evince a degree of creativity and originality rarely found in contem- 
porary Pentecostal publications. 
To a certain extent this freshness must be attributed to the fact that they were 
themselves treading on virgin soil, and were thereby the creators and shapers of 
their own dogmas. Also, they were living in the days when the revival fires of the 
Spirit were still burning brightly, and we can assume the same Spirit that engen- 
dered the charismata was simultaneously quickening the minds and faculties of his 
temples. It is a curious irony of church history that increasing organisation and 
denominational control seems to have a quenching effect on this aspect of the Spirit's 
operations, and this fact was patently clear to the early leaders, A. S. Booth-Clibborn 
for example, claiming that "were this revival to be organised or centralised, it would 
quickly go wrong, because carnal unity soon becomes dead uniformity". 3 
Accordingly, the vital role of Confidence was to bring these widely-variegated 
aspects of truth before its readers, simultaneously encouraging and maintaining a 
remarkable unity in diversity made possible by the one thing that destroyed 
artificial barriers to Christian fellowship - the experience of Spirit baptism and its 
concomitant sign of tongues. In this respect at least, it could be argued that 
Confidence was a remarkably effective agent of ecumenicity, inculcating Christian 
unity on the basis of an easily-identifiable irreducible minimum - the Pentecostal 
experience itself. 
In relation to other important doctrines such as healing, demon possession and 
eschatology, the early Pentecostals did not enunciate fully-developed theologies. 
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The context of most articles printed in Confidence shows that their immediate con- 
cern was to concentrate on the apologetic or practical outworking of their doctrine. 
This fact must largely account for the apparent inconsistencies, lack of exegetical 
rigour, and prevalence of a'proof text' type approach to theological issues. The early 
movement had few writers trained in theology, a fact that only serves to highlight 
Boddy's own contributions as being in a different class to most other writers in 
Confidence. His leadership in this field must once again be noted as a crucial and 
significant blessing to early Pentecostalism, without which it is doubtful if such 
significant progress would have been made. 
In making an overall assessment of the significance of Confidence to 
Pentecostalism, and the wider Christian world, one way of evaluating its total con- 
tribution is to ask a number of questions about the magazine. A fundamental ques- 
tion must be as to whether Confidence achieved its stated aims. Boddy had written 
in the first issue that the magazine was intended "to be a means of grace and of 
mutual encouragement ... to lonely ones and to scattered bands, to those who are 
attacked by doubt and difficulty, but longing to be loyal to the Almighty Deliverer" .4 
When Boddy penned these words, he knew of only about 500 Spirit-baptised believ- 
ers in Britain. We also know from internal evidence that of these about 70 resided 
in Sunderland, and the rest were diffused in some 34 Pentecostal centres scattered 
around the country - two in Ireland, three in Wales, thirteen in Scotland and the 
rest in England, most of them north of Birmingham. 5 
By simple division, it is clear that these centres were small and struggling, averag- 
ing only some 13 to 15 glossolalists each. Many of these centres were held in homes, 
such as E. W. Moser's group in Southsea, and Catherine Price's in Brixton. There 
existed no mechanism for linking such groups together in mutual fellowship, no 
central organisation, and no leader of stature to unite their testimony. The question 
can therefore properly be raised, what would have happened to these believers 
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without the magazine Confidence? It seems that a number of tentative responses 
can be made to this hypothetical enquiry. 
Firstly, it is of course conceivable that eventually someone other than Boddy would 
have stepped into the breach, and produced a Pentecostal journal. We know, in fact, 
that several others did eventually appear. Nevertheless, this study has adduced evi- 
dence that very few Pentecostals possessed the stature, experience or ability of 
Boddy to undertake such a publishing enterprise. This is corroborated by the fact 
that when other magazines did come onto the market - such as The Spirit of Truth, 
The Overcoming Life, Victory etc. they were all short-lived, and do not bear compar- 
ison with the status and influence of Confidence. That the Pentecostal movement 
eventually produced men certainly capable of such an enterprise is undeniable, but 
they were not evident in the crucial early days of the revival, whereas Boddy was. 
A second possibility is that the various Pentecostal groups would have emerged into 
full-blown denominations sooner than they did, and that this in turn would have 
seen the rapid appearance of denominationally-controlled journals and literature. 
This possibility is bound up with the charge, sometimes levelled against Boddy, 
that he used Confidence to delay such a process. However, this allegation was con- 
sidered in the text, and dismissed as lacking in substantive evidence. 
A third possibility is that the movement would have continued to expand solely by 
word of mouth contacts. This is feasible where Pentecostal assemblies were located 
in densely populated urban areas (as many were), but much less likely in small vil- 
lages and towns where poor communications made travel, and social contacts, 
difficult to establish. 
A fourth possibility, and one that seems to the author to be the most likely scenario, 
is that without the ministry of Confidence the centres would have become increas- 
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ingly introverted, and eventually die. Indeed, we know from Gee's Wind and Flame 
that the house-group meeting in E. W. Moser's Southsea home never got past the 
stage of being of "a semi-private nature", even though it had existed since 1902.6 
There were four factors that made introversionism highly likely in the inchoate days 
of early Pentecostalism. The first was the tremendous degree of persecution levelled 
against the movement, often from other Evangelical Christians. Persecution tends to 
make people "turn-in" on themselves and become sectarian in outlook. 
The second factor was a danger from within, and one that the pages of Confidence 
constantly allude to. This was the danger of fleshly exhibitionism and carnality 
exhibiting itself through the relative freedom of the meetings. Boddy's constant ref- 
erences to cranks, faddists, extremists and even Spiritists, show him to have been 
painfully aware of the possibility of such persons infiltrating the movement. There 
is obviously a very fine gradation from that which is spiritual, through to the psy- 
chological, the human, and then even possibly to the demonic. Early Pentecostalism 
in common with all other revivals of religion, saw the whole gamut of such activi- 
ties. 7 Gee records that: 
It would be foolish to deny the positive hindrance of cases of fanaticism. 
Although extreme instances were suppressed there remained crudities 
of behaviour in public meetings that were sufficient to frighten or repel 
even sincere seekers after truth. 8 
A third factor inhibiting early Pentecostal growth and evangelism was the generally low 
calibre of leadership in the assemblies. There were obviously exceptions, such as the 
Southsea solicitor Moser, but in general even Gee conceded that often the groups were: 
. Hindered 
by crude and ungifted ministry. The necessary emphasis of 
the Movement upon spiritual power rather than natural ability, some- 
times caused the pendulum to swing too far in the opposite extreme .9 
Indeed from its earliest days, the Pentecostal movement tended to regard academic 
training - especially theological training - with some suspicion, and this antipathy 
has proved remarkably durable, even down to the present day. '° 
345 
Nonetheless, it has to be asked whether this antagonism indirectly contributed to 
the fourth factor that delayed Pentecostal growth in the early years. This problem 
relates to the ease with which bizarre and unscriptural doctrines permeated the 
movement. This dissertation has already indicated areas where Confidence 
assumed the role of charismatic leadership, particularly in the elucidation of "ortho- 
dox Pentecostal teaching. We have seen that Boddy stood resolutely against false 
teaching on the nature of prophecy and "messages", the abuse of tongues, extremist 
manifestations of the Spirit, the deeper death teaching and exaggerated views on 
healing and sickness. Subsequently, issues such as Universalism and British 
Israelism were to prove highly divisive and controversial within the movement. " 
Would, perhaps, these issues have been less prominent and damaging if early 
Pentecostals had been less prejudiced against academic training and scholarship, 
and had adopted a more balanced attitude to the Spirit-controlled use of the mind 
in Christian experience? We cannot now arrive at a definitive answer to this ques- 
tion, but it is interesting to observe that all the major British Pentecostal denomi- 
nations eventually opened Bible schools or colleges, where prospective ministers 
could gain a reasonable grounding in the Bible and Christian theology. It is general- 
ly admitted, even by those who teach in such institutions, that the standard is not 
particularly high, but at least this is a step in the right direction. 12 It seems to be 
one area, therefore, where contemporary Pentecostals have learnt from the lessons 
of the past, and are attempting to reverse a trend that proved unhealthily negative 
and counter-productive. 
In the light of these factors, in what sense, if any, was Boddy's vision of Pentecostal 
revival sweeping through the British Isles vindicated? The factors outlined above 
account for a good deal of the weakened influence and penetration the movement 
exerted in its early days. The inter-denominational stand adopted by Confidence, 
with its encouragement of a wide variety of views relating to the ramifications of 
346 
the outpoured Spirit, ineluctably gave way to the more monolithic approach of 
denominational journals such as the Elim Evangel and Redemption 71dings. These 
publications were controlled, via their editors, by committees of Pentecostal minis- 
ters. Whereas Boddy had exercised complete editorial control and freedom over 
Confidence, the newer trend, not unnaturally, was to promote denominational inter- 
ests, viewpoints and activities. Not only did this reinforce the sense of denomina- 
tional distinctiveness, but ultimately it aided and accelerated a process which was 
antithetical to the vision and purpose of the Pentecostal pioneers - the creation of 
sectarian and introversionist coteries. Doubtless these were all concerned to pre- 
serve "orthodoxy" as they saw it, and where there was a positive stress on evange- 
lism and outreach - as in the campaigns of the Jeffreys brothers - genuine growth 
and impact was made. 13 
This situation may well have continued with even greater blessing if the major 
Pentecostal denominations had not missed a golden opportunity to unite together 
at the inception of the Assemblies of God, in 1924. With their combined strengths 
and qualities they might well have been the fulfilment of Gee's vision, "welded into 
a mighty spiritual force in the land". 14 Having passed up that opportunity, the 
groups opted for separate identities and existence, often virtually duplicating effort 
and activity in the same small town. Consequently, overall growth was slow and 
irregular, and at present the total number of classical Pentecostals in the UK still 
does not exceed around 100,000. But this figure, which has taken more than seven- 
ty years of united Pentecostal activity to generate, pales into insignificance com- 
pared to the the growth rate of the Charismatic and neo-Pentecostal groupings in 
Britain, which have amassed all their gains in a period of only some thirty or so 
years. 
It could of course be argued that the growth pattern of classical Pentecostalism has 
been decelerated and distorted by the effects of such recent moves of the Spirit, 15 
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but even before those movements began to take root in the UK, the growth of classi- 
cal Pentecostalism was no greater than it is today. If anything, the reverse is true, 
and it is only recently that we have seen hopeful signs of a new spurt of growth in 
the Elim and Assemblies of God denominations, particularly in large city centre 
churches. Kensington Temple, London (an Elim church that witnessed the min- 
istries of the Jeffreys brothers), has seen phenomenal growth in the last decade, 
Sunday attendance having rocketed from 500 to 5,000 souls. 16 
For this expansion, however, a price has been paid in that such centres have gradu- 
ally shifted away from the biblical concept of "body ministry". Instead, there is a 
greater degree of authoritarian and ministerial control, and a stress on profession- 
alism, education and excellence that would be alien to the early Pentecostals. 
Consequently, there is an attenuation of the role of the charismata by the laity in 
public services, and, perhaps most surprisingly of all, even glossolalia is rarely 
exhibited. '? Profound changes have therefore taken place in the public nature of 
some Pentecostal services, as the movement struggles to find and fulfil its God- 
given role in modern society. 
Contemporary Pentecostal publications still tend to be rather conservative in out- 
look, shirking controversy, and maintaining a fundamentalist view of Scripture and 
the world that seems at variance with the changes made in Pentecostal meetings 
and services. 18 These publications struggle by on barely viable circulation figures, 
saved from certain extinction only by advertising revenue and denominational sub- 
sidies. They are undoubtedly badly hit also by the encroachments of Charismatic 
and Restoration-type magazines such as Renewal and Prophecy 7bday. This new 
genre exhibit a prophetic cutting edge akin to the early issues of Confidence; they 
are much more radical than their Pentecostal counterparts, and seem to have effec- 
tively stolen their thunder, or to put it another way, made them appear virtually 
otiose. The future of the older-style Pentecostal publications certainly looks bleak, 
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and in the author's view it is doubtful if they will compete effectively with the 
plethora of newer magazines currently flooding the market. In any case, as denomi- 
national barriers continue to crumble and become increasingly meaningless, per- 
haps one "Pentecostal" magazine might exemplify the unity and oneness implicit in 
the ministry of the outpoured Spirit. 
Finally, some concluding observations need to be made about the specifically pub- 
lishing aspects of Boddy's life and work. The most controversial aspect of the histo- 
ry of Confidence is probably the issue as to whether it was truly an example of 
"faith publishing" - the concept on which it was originally founded. This disserta- 
tion has highlighted the editorial control exercised by Boddy, showing the magazine 
to be essentially his creation and therefore obviously reflecting a good deal of his 
own views and personality. Confidence was conceived, launched and operated by 
faith - Boddy's faith -yet clearly his faith alone was not enough to sustain the mag- 
azine during its precarious career. The history of this magazine shows clearly the 
truth of the biblical maxim "faith without works is dead". Boddy indubitably seri- 
ously misjudged the state of the market for magazines of this type, and his expecta- 
tion of keeping Confidence afloat entirely by faith subscriptions proved naively opti- 
mistic. Possibly the fact that he had spent most of his working life as a clergyman 
had shielded him from the harsh realities of economic and business life, and there- 
fore in one sense it could be argued that Confidence was never a good paradigm for 
a faith publication. 
Accordingly, we must recognise that whereas Boddy brought the "faith" aspect to 
bear on the career of Confidence, Polhill brought the equally necessary "works" 
aspect into focus. Clearly, both these pioneers must receive equal credit for keeping 
the journal at the forefront of Pentecostal publications. If Boddy's memory has 
fared badly at the hands of the movement he helped to birth, Polhill has emerged 
with even less recognition. If ever a figure of the early decades of British 
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Pentecostalism has been consigned by history to oblivion, it is Cecil Polhill. His life, 
and contribution to the movement, cries out for a full biographical study. Yet not 
only is very little known about him but he is often disparaged, and even patronised, 
by those whose ignorance of his involvement is astounding. Even the earliest histo- 
rian of the British movement, Donald Gee (who knew Polhill personally) made 
some uncharacteristically acerbic remarks about him thus: 
With all his zeal and utter consecration, Cecil Polhill was a poor chair- 
man. His continual repetition of "Beloved Friends" became a byword 
and a joke. Audiences that had come to hear Stephen Jeffreys squirmed 
with impatience as he inflicted on them his little homilies from the 
chair. Only his money secured his position, and could never last in a 
growing Pentecostal revival. A new generation arose and Cecil Polhill 
faded out of the picture; yet not before he had helped with the founda- 
tions of a spiritual movement that contained dynamic qualities that I 
think he only dimly understood. 19 
This caustic and intemperate criticism of Polhill completely fails to recognise that, 
without his wealth, there would have been no Pentecostal movement as we now 
know it, at all. Not only was he the financial mainstay of Confidence, the PMU, the 
Sunderland and London Conventions and myriad other causes that would other- 
wise have foundered, but he gave direct support to those whose Pentecostal min- 
istries later encircled the globe. It was Polhill who supported George Jeffreys 
through Preston Bible School, paid off the outstanding debt on the Azusa Street 
Mission in 1908 and whose own publishing interests via his magazine Fragments of 
Flame brought the attention of British Pentecostals to the activities of missions in 
the far-flung corners of China and Tibet. 
The partnership of Boddy and Polhill was a classic case of symbiosis and interde- 
pendence. Boddy, by virtue of his public position and writing ministry, received 
much greater recognition from posterity, yet his relationship with Polhill was cru- 
cial and fundamental to his ministry. These two men were, in Longfellow's apt 
phrase, "useless each without the other". The Pentecostal and Charismatic church- 
es in Britain owe these two pioneers a tremendous debt, which even now has not 
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been fully recognised and discharged. It is the author's hope that works such as this 
will contribute in some small way to a fresh understanding and appreciation of 
what these pioneers achieved, and especially to a vindication of their belief that, in 
matters of the Spirit, the pen is indeed mightier than the sword. 
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1. Donald Gee, Wind and Flame, Croydon: Heath Press Ltd, 1967, p. 88. 
2. Both Robinson and Massey discuss other reasons why Boddy never became leader of a Pentecostal denomination. c. f. M. Robinson, "The Charismatic Anglican", pp. 
120-123; R. Massey, "Sound and Scriptural Union", pp. 297-303. 
3. A. S. Booth-Clibborn, "Salvation Conferences in London and Sunderland", Confidence, 
vol. 3, no. 6, June 1910, p. 145. 
4. A. A. Boddy, "Our First Number", Confidence, vol. 1, no. 1,1908, p. 3. 
5. These statistics are gleaned from reports carried in "Pentecostal Centres in Great 
Britain and Ireland", Confidence, vol. 1, no. 4, July 1908, p. 2; "News of Pentecost", 
Confidence, vol. 1, no. 1, April 1908, pp. 5 and 8. 
6. Donald Gee, These Men I Knew, Nottingham: AOG Publishing House, 1965, p. 65. 
7. Revivalist preachers such as George Whitefield, John Wesley and Jonathan Edwards 
have left ample testimony of the whole gamut of spiritual experiences prevalent in 
times of unusual spiritual power. c. f. also J. White, When the Spirit Comes With 
Power, Hodder and Stoughton, 1988, pp. 13-153 for confirmation of this point. 
8. Gee, Wind and Flame, p. 89. 
9. Ibid. 
10. The annual conferences of the Assemblies of God frequently contain complaints from 
the floor that the movement, and its Bible College, are becoming "too academic". c. f. 
also n. 12 below. 
11. Massey, in "Sound and Scriptural Union", gives greater detail of the main doctrinal 
errors prevailing in early British Pentecostalism. (pp. 271ff). 
12. David Allen, a tutor at the Assemblies of God Bible School in Mattersey, near 
Doncaster, concedes this point in his unpublished Ph. D. thesis "Signs and Wonders", 
University of London, 1990, pp. 238-239. 
13. At the zenith of the Jeffreys brothers' popularity, crowds queued all night to gain 
admittance to their meetings. c. f. D. Cartwright, "Stephen Jeffreys", DPCM, p. 480. 
14. Gee, Wind and Flame, p. 88. 
15. The Assemblies of God, in particular, have been badly hit by defections to 
Restorationism, losing some of their flagship assemblies (such as Lincoln and Slough) 
to the new movement. 
16. Kensington Temple, or "KT" as it is always known, tends to underplay its roots in historic 
Pentecostalism. Though officially an Elim church, it always advertises itself as "London's 
International Charismatic Church" - sometimes to the chagrin of the Elim leadership! 
17. The author has visited Kensington Temple on numerous occasions, but has never yet 
heard a public message in tongues from the congregation. 
18. When Brian Hewitt, former editor of the AOG magazine Redemption, was ousted 
from the editorial chair in 1989, he recorded in print his view that he had been 
replaced for being too controversial. (B. Hewitt, "Beyond Redemption", Redemption, 
April 1990, p. 3). 
19. Gee, These Men 1 Knew, pp. 75-76. 
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APPENDIX x 
Income v. Expenditure involved in producing 
"Confidence", 1908-1926 
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DATE OF ISSUE SURPLUS (£. s. d. ) DEFICIT 
April 1908 (Volume 1 no. 1) Nil Nil 
May *1-17-10 
June 8- 7- 6 
July 8-18-10 
August 8- 4- 0 
September 9- 4- 9 
October 1-11- 5 
November 29- 5-10 
December 10-18- 71/2 
January 1909 3- 7- 5 
February 3-15- 5 
March 10- 6- 0 
April 9-19- 71/2 
May 5- 3- 2 
June 11- 7- 3 
July 6-16- 7 
August 14-11- 7 
September 24- 8- 4 
October 21-16-101/2 
November 36-12- 41/2 
December 3-15- 7 
*estimated 
figure 
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DATE OF ISSUE SURPLUS (£. s. d. ) DEFICIT 
January 1910 4- 9- 8 
February 2-17- 0 
March 0-15- 9 
April 0- 4-4 
May 8-14- 5 
June 7-15- 9 
July 6-15-101/2 
August 5- 1- 91/2 
September 10-15- 0 
October . 21- 4-10 
November 26- 6-10 
December 26-18-11 
January 1911 19-19- 3 
February 15- 5-10 
March 12-12- 7 
April 20-11-10 
May 9- 9- 4 
June 16- 3- 7 
July 22-13-11 
August 2-19- 3 
September 4-18- 3 
October 9-14- 9 
November 1-14- 4 
December 4- 9- 5 
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DATE OF ISSUE SURPLUS (£. s. d. ) DEFICIT 
January 1912 8- 0- 8 
February 18-10- 0 
March 15-15- 2 
April 11-10- 11/2 
May 8- 8- 91/2 
June 5- 0- 81/2 
July 2- 7- 91/2 
August 4- 3- 21/2 
September 2- 1- 9 
October 2- 2-11 
November 17-19- 0 
December 19-11- 2 
January 1913 23- 7- 4 
February 12-13- 6 
March 3-17- 5 
April 7-11- 6 
May 13-13- 8 
June 14-14- 4 
July 18- 2-101/2 
August 22-11- 2 
September 0- 2- 6 
October 7- 7- 2 
November 5- 3- 41/2 
December 0- 1-101/2 
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DATE OF ISSUE SURPLUS (£. s. d. ) DEFICIT 
January 1914 3-13- 01/2 
February 7- 3- 41/2 
March 10-14- 81/2 
April 6- 5-101/2 
May 3-13- 91/z 
June 1- 7- 81/z 
July 1- 2- 7 
August 2-16- 31/2 
September 2- 9- 71/2 
October 0- 2- 51/2 
November 3-11-11 
December 6-10-10 
January1915 12- 2- 4 
February 3- 4- 8 
March 3-19-10 
April 1- 9- 6 
May 4-18- 4 
June 9- 1-11 
July 12-17- 1 
August 14-19- 4 
September 13-10- 0 
October 22-13- 3 
November 19-10- 6 
December 13-15- 1 
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DATE OF ISSUE SURPLUS (£. s. d. ) DEFICIT 
January 1916 17- 0-1 
February 12- 6- 5 
March 2- 7- 31/2 
April 2-19- 21/2 
biay 7- 0- 71/2 
June 12- 8- 51/2 
July 8-14- 9 
August 8-13- 3 
September 14-11- 6 
October 25-13- 6 
November 19-16- 8 
December 20- 9- 5 
January/February 1917 30- 1-11 
March/April 24-14- 6 
May/June 8- 9-11 
July/August 9- 3- 9 
September/October 4-10- 8 
November/December 11-13- 3 
January/Aiarch 1918 0- 7- 8 
ApriVJune 1- 5- 5 
July/Sept 2- 1- 7 
October/December 14- 7- 0 
January/March 1919 16-13- 6 
April/June 5- 5- 1 
July/Sept 11-13-10 
October/December 17- 0- 8 
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DATE OF ISSUE SURPLUS (£. s. d. ) DEFICIT 
January/March 1920 15-12- 1 
ApriVJuno 5- 8-11 
July/Sept 6-16-11 
October/ ecember 4- 1- 1 
January/March 1921 2- 3- 2 
ApriVJune 0- 1-10 
July/Sept 4- 0- 7 
October/December 0-19- 6 
January/March 1922 4-12- 6 
ApriVJuno 3-18- 9 
July/Sept 14-17- 2 
October/December 23- 9- 2 
January/March 1923 16- 4- 1 
ApriVJune 17- 8- 8 
July/Scpt 26-11- 3 
October/December 34-17- 2 
January/March 1924 7- 7- 0 
April/June 6- 0- 7 
July/Sept 7- 2- 3 
October/December 11-11- 0 
May 1925 1- 2- 2 
1926 (undated) no figures available 
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APPENDIX 2 
Graphical analysis of credit /deficit figures for produc- 
ing each issue of "Confidence", 1908-1926 
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APPENDIX 3 
Samples of other early Pentecostal publications 
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P OMISE 
" '"" The promise is unto you, and to your children, and to all. "-Acrs'2.39. 
}' . ii 
NUMSER I. TORONTO, CANADA, MAY, 1907. FREE DISTRIBUTION. 
+"And, " behold, , "I send the promise of my Baptism, and the Baptism rather than the Bap- Fäther upon you: but tarry ye in the city of : tizer. 'Above all things seek Him. He shall Jerusalem, until ye be endued with power from baptize you with the Holy Ghost and Fire, and 
on high, "-LUKE 24: 49. ye shall be witnesses. 
_..:. rý A.., 4 l,... ei --l, de, .,,,. ,.,. _...:. ý . i. _.. 1'' _. 
Some ask how long shall I tarry ?: Jesus " -- --6 --... UM%& wbcuIca Willi lIcu., .-- 
commanded them that they should not depart from Jerusalem, but wait for the promise of the Fattier, which, saith he, ye have heard of me. " 
-Acts 1: 4. 
But ye shall receive power, after that the , Holy Ghost is come upon you: and ye shall be 
witnesses unto me both in, Jerusalem, and in all `" 
Juda, and in Samaria, and unto the uttermost ' 
part of the earth. "-Acts 1: 8. 
"That ihe blessing of Abraham might come. 
' 
upon the Gentiles through -Jesus Christ; " that "ý 
%: e might receive, the promise of he Spirit" 
through faith --GAL: 3: 14. ""'' ýý" ' 
"That the Gentiles should be fellow heirs, 
and of the same body, and partakers of his 
promise in Christ by the gospel. "-Eri+. 3: 6. 
In scndingthe firstnumbarof THE PROMISE 
we desire above `all things that God's name 
should be glorified, and that it may be the means 
in His hands of helping some to get a-deeper 
knowledge of our Lord and Saviour, and that 
His Kingdom be extended and name glorified. 
That this work is of God we have no doubt, nor 
have we anything else to seek than His glory. 
We send out-THE PROMISE trusting God to sup- 
ply-the means, as He desires us to print. Sin'--e 
November 17th God has been wonderfully 
blessing and babtizing His children with the 
Holy Spirit, and giving the gift of Tongues. We 
have often been asked the question since the 
, work began here if no one was baptized who did 
not speak with "Tongues. " We should not like 
" to say that, but that all who have received their 
baptism here have spoken in Tongues. Paul 
says I wish you all to speak with tongues- 
I. Cor. 14 :5 (L. T. ) and do not forbid (v. 39'). ý There is a tendency with the people to be seek 
ing to speak with Tongues rather than seek the 
I 
I? " 
said until ye be endued with power from on high. 
Some have been baptized after waiting a 
few'minutes, some in a few hours, some weeks, 
some months. God is the best judge as to 
when people are ready. Don't get discouraged, 
for "the PROMISE is unto you and to y our children, 
and to all that are afar off, as many as the Lord 
our God shall call. " The work is spreading 
rapidly; workers are going out, trusting in Cod 
to supply their need through His own people, 
which we know He will do. We have trusted 
Him to supply our needs to carry on His work 
». ycear;, taking nothing of the world,,. for His 
name's sake. -. 
Lacked ye anything? " 
"No, nothing. " 
Who are the people who get baptized? All 
classes; but they must be cleansed first. God 
does not white-wash but washes white. The 
Lord bless. his people. The Lord bless you. 
This is the prayer of yours, J. H. 
HOW PENTECOST CAME TO TUA0MT0. 
It 
ý'i 
{ 
On'May 20th, 1906, we opened the Kussion 
at 651 Queen Street East. The two upper flats 
of the bui! d'ng were at that time rented to other 
families at $33 per month. Frone the first we 
intended taking the whole building and opening 
it as a Faith Home. Therefore. after a short) 
time, we gave all the tenants notice to leave ; 
and when they had all removed but two, we 
'l 
dedicated the place to Cod. It was a wonder- 
ful meeting, the spirit of prayer coming upon 
all present. 
On Saturday, Nov. 17th, my husband had 
fasting and prayer, and that very night the last 
two tenants moved out of the building, and the 
peace of God filled the place. That same day 1 
,ý,. 
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E who are responsible for the Gospel of the great Christ are coming to 
a' situation in the world for which history affords no parallel. Con- 
ditions are bound to develop in the religious world to which the Church 
cannot address itself in the old way. Prophets are numerous, among 
the saintliest men, who believe that the present world conflict will end 
with the second coming of Christ. I have much fellowship for this 
hope. I look for the early advent of our Lord, but not quite so early. There is 
something yet for His people to do. A generation composed of innumerable millions 
lie prone and helpless under the darkness of error and sin. Despite the Master's 
command we have failed to publish the Gospel of the Kingdom among all people. He 
told us to do it-not to try-as if in His judgment we had the ability and wherewith 
to carry out the commission ; yet we have been either too weak or too disobedient to 
do it. No use for us in the interest of a notion or a delectable excitement to say that 
the divine order to preach the Gospel for a witness to all people has been adequately 
carried out. It simply has not. 
But to keep from being dogmatic we will say that the present world tvar may not 
be immediately followed with the second coming of Christ ; and if it is not, it will be 
followed by the most marvellous period of evangelism that the world has ever known, 
provided it does not find the saint', tranquillizing on the mountain tops and the Church 
marking time in the valley. But if the Church and its saints should thus make a flash 
of their vast opportunity, it still remains that we will have a new religious and moral 
upheaval as wide as the human race ; but the religion will be filled with incurable error, 
and the morals will not be permeated with the saving health of Christ's Gospel. 
Some days ago in our series of articles we made the following remarks : "A 
general cry for something better along religious lines is bound to follow wherever men 
are sane, for it has been proved that a Christianity divorced from true holiness cannot 
even avert a world calamity among its own membership, much less save men unto 
life eternal. At the end of the war Europe and the world will be ripe for a mighty 
army of evangels of Christian holiness who can pray like Elijah ; who can preach with 
the Holy Ghost sent down from Heaven ; who can sing; in the power of the Spirit. 
Who says that God will not raise them up? Oh, help me not to doubt. " 
It does not take a special illumination of the Spirit to see some things which are 
coming at the close of the war if our Lord delays His coming. Men with historic 
knowledge and breadth of vision can see it. 
Whether we meet this situation depends on whether we have men and women 
spiritually qualified to meet it with sufficient acquired gifts. We need a few fire-baptized 
souls who are highly educated. We need a host of Spirit-filled men and women who 
know grammar and rhetoric, who have ordinary knowledge in general, good common. 
sense, and who have a fine acquaintance with the Word of God. The schools where 
salvation is emphasized ought now to be full. There are young men and women with 
God's call upon them who are deferring their preparation until after the war that they 
tbmnýe iflew anb 0th, 
VOL L 
"THESE SIGNS. " 
A sign may be defined as a visible 
manifestation of the invisible God: the 
means whereby not only the spirits, but 
the senses of men may apprehend the 
reality of the Alntighty. Good ha., 
altt: ýý s vouchsafed them, has ever been 
willing to give them as in Gideon's 
case, ha, even offered them at, in the 
case of Ahaz. There has been no age 
withcntt them. In the dawn of the first 
age, the invisible things of Him front 
the creation iof the world were clearly 
seen in order that men might be " with- 
out excuse: ' " And God said, 'Let 
there be lights in the firmament of 
heaven to divide the day from the night; 
and let them be for SIG\S, and for 
seasons, and for days, and for years! "' 
The history of the children of Israel 
was. ushered in by a series if signs, 
which Satan imitated up to a certain 
limit, as he always does. During sea- 
si. ns cif backsliding their lament was, 
We see not our -signs, there is no more 
any prophet. " And as surely as God 
returned in power to them and made 
bare Ili., arm, miracles, signs and w"un- 
dcr. dcmmi, tratcd afresh His presence 
in their midst. And when the Lord 
Jesus, in the fulness of tines. al)pearcd 
t: i dci Ili. great work for men on bc- 
hali of (,, KI, Ills : ippeal. Cor their con- 
fidence in Him was on the ground of 
the dcmunstration of l)it"ine power 
"! +r. 'nga the"ni, " Though )"c believe not 
Ale, believe the work,, that %e may 
knete and believe that the Father is in 
Ale and I in Him. " Mirstcles were FIN 
1)i% ins credential.. 't j, malt %%-. t% in 
the whalc'a belly, so shciuld the dun of 
Man be in the earth, " For as Jonah was 
a sign unto the \inevites, so shall also 
the S, in oof flan be to this generation. " 
From Ili., birth to Ili., resurrection, 
je. u, was-the sign of God: the supreme 
miracle. The close of this age is to 
hate signs. There are to be "signs 
in the sun. " and " great signs .. from heaven "'; and all this maniicsta- 
tii. n of I>itine 1>"nwcr is to be cunsum- 
ntated by the '" sigh of the Son of Alan 
in heaven. " 
Thus the past ages have each had 
their peculiar and special demonstra- 
ti''n of (;. x1". might and majesty, and 
the cl, i e of the a;; c-before the ushvr- 
in- in id the " age to conic "-when the 
gl-, ry of the Laird shall cover the earth 
as the waters cover the sea-is to be 
thrilled with like manifcstatimis. What 
of this intervening age? Is there any 
LONDON, APRIL 1921. 
Scriptural warrant for supposing that 
this period of time, known as the 
Church age, is to be quite bereft of 
these God-given signs? There is no 
such warrant in the Word of God. 
There may be in man's traditions by 
reason of the excuse man must give for 
his amazing unbelief. On the con- 
trary rather, the New Testament cx- 
pressly gives us from the lips of Jesus 
himself the assurance that "These 
signs shall follow them that believe. " 
The period to be covered by these mani- 
festations of Divine power is the time 
when the Gospel is tu be " preached to 
every creature. " The people in whose 
wake the signs . hall occur, are not the 
Apostles only, but " them that believe. '. 
The fact is, the words of Jesus are flatly 
denied too-day by many of His own 
people, and substitutes for signs are 
brought in by unbelief, which are a 
caricature of llis doings. They may 
be good in their way and the beet man 
can du. but in preferring them to His 
appointed signs, His people all uncon- 
sciuusly make Ilim a liar. 
Notice the all round applicability of 
these provision. in Mark 10,15-20 tuu the 
needs of mankind. You will find six 
spheres of operation here, in every one 
of which man is powerless. There is 
first the spiritual sphere-e. 16. \Ve 
are all agreed that Jesus Christ has met 
all the problems of the spiritual sphere 
by Iti. " simple Gospel. " It is at since 
grapntid that the salvation of the spirit 
aril soul is greater than that of the 
body, but in our ardour for that pre- 
misc we must not h'sc sight of the pro- 
%6i-, n mailr f,, r the isNly t, m). The 
tnislern church claims that the "alva- 
tiuii (d the lnsly4 her legitimate work; 
hence her approval of the multitidinous 
schemes for the betterment of the 
I, h%meal welfare of men, her Hospital 
Sunday Collections, her advocacy of 
drink reform, her many fruitless 
scheme. % tu bring in God's kingdom 
while " Man's Day " i, in progress. Is 
the church not acknimledging the claim 
that Christ's salvation i. for soul and 
yet seeking in her way, and not 
lli., to effect it? Recently a great 
Nnc, mi''rmi't preacher in lerndun 
said in his morning sermon. " We have 
made almost incredible advance in the 
bist' irv mii healing. "1 ie was preaching 
on Mark 2.9. He further asked, " Have 
ue male progress in ma. tcring the 
s 'crct. of the Spirit, similar to the ail- 
vance made in the hi-tory of bodily 
healing? " In solicitin a generous 
Na I. 
.. I 
collection for hospitals, he admitted the 
healing of the body to be an integral 
part of the Gospel of Jesus Christ. But 
his claim of the demonstration of it was 
not in the sign of Mark 16, but in the 
advance of medical science, purely and 
simply the works of man. Did he 
mean that medical science is an ad- 
vance on Christ's methods, which arc 
detailed here in Mark? Is it possible 
that, in expounding what is called " the 
simple Gospel, " we have simplified 
every thing out of it, but the purely 
spiritual part of it, and in doing sit have 
. sch ed the % cry accompaniments of the 
Gospel of Salvation, which were given 
for the express purpose of impressing 
the world with the evangel message 
concerning the unseen. because here in 
the visible before their eyes were the 
certificates of Christ's ability to bring 
mean tu God? " Whether is easier to 
say to the sick of the lmulsy, 'Thy bins 
be forgiven thee, ' or tu say ' Arise and 
sake up thy bed and walk? "' Accurd- 
ing to Christ men are to know that He 
can save from sin, because He saves 
from . irknca., that tic can cure the 
auul, because IIt does cure the body. 
To call this fragment of the Gný; pcl the 
" simple Gospel, " is to admit an emacia- 
tion. There is no " simple Gospel " of 
this sort. The GOSI'Cl. is ce:. tained 
in this whole passage, which begins 
with the chief sphere of man's need and 
conducts hint through all the avenues 
of his fallen and pitiable state as a 
ruined maul. spirit. soul and bxi: '. sirrt 
of all Christ meets the sinner's spiritual 
uttd, but it i. not the end. 
Ile gaits sm in hi+ mal; nilicent bunch 
of undertaking, tu du something else 
--" In \1v name shall they cast out 
devils. " According tip this lie is mas- 
ter now through His people of the 
Satanic Sphere. No wonder the Devil 
has gone about tu persuade the people 
of God that these closing verses of 
Mark are not authentic. lie wishes 
badly that they were not authentic, and 
has harnessed the unbclicf of Gºxi's 
people tu, his wish. They can impress 
the ' ol, sýýletcnc>ý " of the>c verses 
better than he can. AsYlum. and mcn- 
tal homes are Christianity's tm'dern 
application of these wº'rd . They may, In M,. but they are not Christ'sappli- 
catiun. Without going into a long as- 
sertiim ºd the trenwndsius power of the 
devil in many directions over men's 
min& and pities, we can atürm, and 
our readers will agree, that a f1osA- 
tide of demunkm is on us in these 
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Coming ! Coming !! Coming !!! 
BEAD ABOUT TRR 
RAILROADS .-- 
AUTOMOBILES 
"AEROPLANES STREET CARS SUBMARINES. ETC. 
The information herein contained may 
prove of greater value to you than 
a BATH ACCOUNT. 
Never did an unworthy Messenger bear a 
more important message, than that which this 
little pamphlet brings to you. Listen to 
three words. Think what they mean to 
you. " JESUS IS COMING SOON! " 
You may ask, How will that a3: ct me? - 
Read the following: 
'For the Lord HIMSELF shall descend 
'from heaven with a shout, with the voice of 
the archangel, and with the trump of God: 
and the dead in Christ shall ties first; 
"Then we which are alive and remain shall 
be caught up together with them in the 
clouds, to meet the Lord in the air: and so 
shall we ever be with the Lord. 
"Wherefore comfort one another with 
these words. " 1 These. 4: 16-18. 
"And Enoch also the seventh from Adam, 
prophesied of these, saying, Behold, ti's Lord 
cameth with ten thousands of His saints. 
To execute judgment upon ALL, and to 
convince all that are ungodly among them of 
all their ungodly deeds which they have un- 
godly committed, and of all their hard 
speeches which ungodly sinners have spoken 
against- him. " Jude. 14,15. 
-'Behold He cometh with clouds; and every 
eye shall see him, and they also which pierced 
him: and all kindreds of the earth shall 
WAIL because of him. Even no. Amen. " 
Rev. 1: 7. 
There are two distinct classes of people 
in this world. Those who are ready for 
Christ's coming; and those who are not. In 
His'second coming there are two appearings; 
the first appearing is to take those who are 
ready-the second appearing, to execute 
judgment upon the ungodly. 
God's visitations to His own people are 
separate, distinct, and apart from His visita- 
tions upon sinners. This is shown in Genesis 
6 and T. God first visited Noah, and when 
Noah and his family were safely in the Ark, 
God visited the wicked world In wrath and 
fury, at which time it is estimated that 2, - 
000,000 people perished in the flood. Also 
in Genesis 19, where the heavenly visitors 
same to God's servant, Lot, and after Lot, 
together with those few who would heed the 
warning, were brought to a place of safety. 
God rained fire and brimstone upon Sodom 
and Gomorrah, and some 2,400,000 people 
were BURNED ALIVE. 
go also when Christ has come and taken 
away to be with Himself, those who have 
made the preparation; the wrath of God will 
descend upon this corrupt, hell-bound, plea- 
sure-loving, Christ-rejecting world, when, as 
the scripture declares, "There shall be a 
time of trouble such as never was since there 
was a nation even to that same time. " Dan- 
iel 1. ': 1. 
WHERE WILL YOU BET Among those 
who are taken away, or among those who 
are left? The Bible says that He is coming 
as a thief in the night, and at a time when 
men think not. 
This time of trouble which will break In 
upon this old world immediately after the 
catching away of the Bride of Christ, has 
been called 
THE GREAT TRIBULATION 
Imagine the confusion, distress, shrieks of 
the wounded and injure.?, as trains, automo- 
biles. street cars, etc., go crashing into one 
another, the Engineers and Motormen, who 
were ready for the coming of the Lord, hav 
ing I-sen suddenly caught up to meet Him in 
the air. But this is just a small beginning 
of the horror and misery that will be experi- 
enced during this terrible tribulation, when 
the wrath of God descends upon the wicked 
Christ-rejectors. Then will be ushered in, 
the most frightful REIGN OF TERROR ever 
known, when the devil will be allowed full 
sway in the earth for a period of time, to 
bring upon the people plagues, pestilences, 
horrors, terrorism, frightfulness, etc., sus 
as his Satanic mind has been able to plan 
unit conceive of throughout the ages. 
The climax to the groans of this old world 
in this time of trouble will be THE GREAT 
NAIL that will resound around the earth as 
the nations see the Son of fan coming In the 
clouds with ten thousands of His saints, and 
the wicked everywhere will realize that the 
hoar of judgment has come. 
Jesus uttered the solemn warning, "Watch 
Ye therefore, and pray always, that ye may be accounted worthy to escape all these 
things that shall come to pass, and to stand 
before the Son of Man. " Luke 21: 36. Let 
all who love righteousness, and desire to be 
on the side of Christ, heed the warnirg. . JESUS IS COMING BACK TO THIS OLIM 
EARTH PERSONALLY. 
We have it from the sacred lips of the Son 
of God that he, himself, will come back 
again. "If I go--1 will come again, " John 
14: 3. The messengers from the celestial 
world testified that, "THIS SAME JESUS- 
shall so come in like manner as ye have 
seen him go into heaven. " Acts 1: 11. And 
the holy Apostle declared in 1 Thetis. 4: 16 
that, "The Lord HIMSELF shall descend 
from heaven with a shout. " Oh, Glory to 
Jesus! I'm listening for that shout. 
HIS COKING DBAWETH NIGH. 
Have we reason to believe that the second 
coming of Jesus will take place soon? 
In the 21st chapter of St. Luke, Jesus tells 
of many things which must first take place 
before He comes back again. Among other 
things, he tells of the destruction of Jerusa- 
lem, the dispersion of the Jews among all 
nations, then adding, "And Jerusalem shall 
be trodden down of the Gentiles, UNTI[ the 
times of the Gentiles be FULFILLED. " 
Luke 21: 24, a VERSE 29-"And when these things BE- 
GIN to come to pass, then look up and lift 
up your heads, for your redemption draweth 
nigh. " 
Verse 32,33-''Verily I say unto you, this 
generation shall not pass away, till all be 
fulfilled. 
"Heaven and earth shell paw away, but 
my words shall not pass away. " 
Of course, he could not mean the genera. 
tins which was alive at the time he uttered 
these solemn, sacred words, as they have all 
passed away, so He must mean the generation 
that sees the were, famines, pestilences, fain* 
Christa, earthquakes, preaching of the gospel 
to all nations, church apo, tasv, and the re, 
turn of the Jews to Palestine, as prophesied 
by Jesus. Rarely we m- he the seneratiýý_ 
spoken of, for we eaod., c deny the esistenee 
of these very things on every hand. 
Let us look at some of the signs Jesus 
mentioned. 
'Many shall conto In my name, saying, "I 
em Christ. " In the lost few years, in almost 
every country in the world, individuals have 
arisen, claiming to be The Christ, and In some 
instances have obtained quite a following. 
But, oh, how very far short they tome in 
comparison with our blessed Lord Jesus 
Christ. 
WARS AND RUMORS OF WARS. There 
have always been wars, and the Lord must 
have been referring to something out of the 
ordinary. Surely the Great World War, 
would till the bill. It was the combination of 
many wars all In one, wherein almost every 
nation in the world was involved. "When 
they shall may peace suit safety, then sudden 
. lestruction. " The wonderful Peace Confer. 
once at the Hague had decided that there 
could be no more war, and that all interna. 
tional disagreements would be settled by 
arbitration, when suddenly the world wes 
plunged into the bloodiest conflict ever 
known. The hounds of war have been ehaised 
again. The Peace Treaty has been signed. 
Indemnities are being exacted, and the people 
are saving, "Peace and Safety. " And yet 
this old world at the present time it one 
seething mass of unrest and dissatisfaction, 
and seems to be preparing for a bigger eon- 
fagration than ever. "Men's hearts we 
failing them for fear. " Oh, bow these aerie. 
tures are being literally fulfilled before our 
eyes. 
FAMINES. Have you heard of any 
faminesf Everyone savs, "Oh, yes. " The 
combined famines of China, India, and of 
Europe, including especially the countries of 
Belgium and Russia, on account of war can. 
ditions, have taken off millions of human 
lives. And yet the present famine Is China. 
Winter of 1920.21, is said to be of such on. 
ormous proportions, that other famines are 
not worthy of comparison. Great headliners 1 
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THE "OLD-TIME POWER. " 
"Ye shall receive power, after that the Holy 
Ghost is come upon you; and ye shall be witnesses 
unto Me. " 
We love that phrase, -" the old-time power. " 
It seems to have been on so many lips lately in 
prayer or praise or message. What a fulness of 
meaning it has for us all! What a message for 
the hour! Whet a testimony it can contain, by 
Gods grace ! 
It is pardonable if for "sorue readers of this little 
paper it may mean in the first place a return to 
the glorious, never-to-be-forgotten days when 
"the Fire fell. "-well nigh a score of years ago 
now. Thank God, we believe that all that was 
good, all that was migbtly, all that was truly of 
God Himself in them can be experienced again, 
. -and more ! For we have no desire to live on 
past fires, even if that were possible, and it most 
emphatically is NOT. The fires of yesterday are 
but the ashes of to-day. 
But the Living God can give, will give, and is 
giving fresh, up-to-date blessings that fully rival 
the glorious times it is inspiring to remember 
even yet. Hallelujah! And there is this 
advantage now: the experience of the inter- 
vening rears. though dearly bought, has 
produced an invaluable ripening of spiritual 
character. The Fire of inspiration can burn 
now with the steady hand of a humbled, 
chastened understanding in the things of the 
Spirit that we believe will make, as never 
before, for solid results and lasting fruit to 
glorify the Beloved Giver of "every good and 
perfect gift. " r 
"Old-Time Power. " Ali ! but what we really 
mean by the phrase is not a revival of twenty 
years ago, but well nigh 2,000. 
The Power that fell at Pentecost, 
When in that upper room 
Upon the waiting, watching band 
The Holy Ghost had come; 
Remaineth evermore the same, 
Unchanging still, Oh! praise His Name. " 
The God of Pentecost still lives to-day. True 
spiritual power in always a Person in the final 
analysis, -the blessed Spirit of God Himself. And " He abides. " We do not seek for gifts, or 
experiences, or feelings, or success, or even 
" power" in itsel( we seek the Living . God. The baptism of the Holy Ghost means GOD 
coming into the life, and conversely the life 
being lost in God, in a fuller, deeper way than 
ever before. 
That such an experience and crisis in the 
spiritual life of the believer will be accompanied 
by some sort of manifestation is only what we 
would expect One cannot conceive of the Day 
of Pentecost without its " ruching mighty wind " 
and "tongues of fire"; the whole event was so 
stupendous, so overwhelming. The great 
central fact that "the Comforter had come" 
shines through all the intervening centuries. -a 
fundamental, bed-rock fact on which to safely 
build Christian testimony and doctrine; -but 
manifestation of We coming and His abiding 
form an integral part of the New Testament 
revelation of the normal experience of the 
Church. 
ACe are told so often that the normal experience 
for Gentile believers was not reached until Acts 
10, when the Spirit was given under the preach- 
Ne. 3. 
Edinburgh. 
JULY. 
Lf 
ing of the Word. Be that as it may, it was a The next day we bad a messag. sent home to MANIFESTED experience even then, "for they say that the brotb'r was able to see bis way heard them speak with tongues and magnify about, all paths were clear, and immediately God. " after he wu able to aay to my husband with 
But the Power was for a Purpose. The 
ighty wind" subsides, the "tongues" are hushed, - their purpose as a sign of His coming 
into His temples was for that first Day of 
Pentecost fulfilled. They will still abide how- 
ever to be Scriptural evidence to coming 
companies and generations of believers of 
receiving a like experience (Acts 11,15-17) ; or 
through certain individuals to be a means of 
constant manifestation in the settled life of the 
Church of the presence of the Spirit of God 
(I. Cor. 12 and 14). But Peter is speaking nur ; 
speaking in hin own familiar tongue, not to one 
isolated group of visitors from a foreign shore 
but to the whole assembled multitude, speaking 
soberly, yet under the mighty inspiration of the 
"Power" that in an instant had made him 
another man. 
And the "old-time Power" that day was 
magnificently vindicated by magnificent result.. 
The circumstances were exceptional, even the 
apostles had experiences afterwards very 
different from that first flush of success ; but the 
principle remains and is unfolded in page after 
page that follows in our New Testaments, that 
the Power came for a Purpose. 
Let us keep the vision and the testimony of 
that glorious Old-time Power undimmed and 
unabated ; and earnestly seek under the Anoint- 
ing of this Power from on High for an ever 
clearer vision of the heavenly purpose of this 
supreme gift from our Risen and Exalted Lord. 
until all Scotland feels the benefit of a band of 
men and women "emptied of self, and filled 
with God. " 
"I AM THE LORD THAT 
IJEALETH THEE. " 
n, i n joys --rruee üod, I can see and dis- 
tinguish your face now and that of your dear 
wife's too" Oh, how marvellous in our Cods 
Heb. 13,8. 
NOTES AND NEWS. 
Kilsyth. - 
Brother Tee writes as follows:. -"We do feel deeply grateful to the good hand of the Lord for 
the sustained spiritual blessing that has beeil the 
portion of our Assembly for these past weeks 
and months. Our pleasant task es Overseers has 
especially been during this period the confirming in the faith of a large band of young pe ople who have recently professed faith in our Lord Jesus 
Christ. 
"The wave of revival which the Lord graciously 
gave us seems to have ebbed a little for the clear 
purpose of testing and consequently strengthen. 
ing those who were the fruit of that work of the Holy Most in our midst. Nevertheless we are 
still rejoicing in seeing the ones and the tans 
coming to the Lord 
"A few weeks ago the powerof the Holy Spirit 
was specially realized in one of the Sunday 
evening prayer meetings, when three received 
the baptism of the Holy Spirit according to 
Acts 2,4, and were filled Mitte His 'joy uusp. ak" 
able and full of glor ": Brethren visiting from 
time to time are pleasantly surprised as they look down from the plattonn upon the sesta full 
of youths and maidens all happily trusting the Lord. 
" If we may venture & suggestion in explanation 
of how the Lord has been allowed to work thus 
successfully in our Assembly, we would say that in our judgment it has been the deep-rooted 
üesire for reality, coupled with stew " 
sincerity of purpose to proclaim a simple, clear 
and unadulterated full Gospel that has been the 
heart-experience of a brotherhood who feel at 
their hest but most unworthy vessels in the 
Dlaster's service. " 
Glasgow. 
The recent Pentecostal Conference hold in the 
Deaf and Dumb Institute, 158 W. Regent Street. 
Glasgow on Saturday and Sunday. June 21st 
and 22nd, was a time that will be long remem" 
bered by all who were present. It was filled 
with "Revival, "-that truest revival that must 
always come first to the people of God before it 
can outflow and overflow to the hungry hearts 
around. One of the happiest and most striking 
features was the re-union of so many old friends, 
separated for some time, but now coming 
together again full of now hope, new joy, new 
enthusiasm, and best of all now love, kindled by 
the Spirit Himself. It was glorious to be there. 
On the first night of the Conference we were 
just too happy even to go to sleep 
The attendance exceeded all our expectations. 
The room originally taken would only have 
seated about 60 folk, but it was fortunate that 
we found ourselves. on theSaturdar in the large 
splendid hall upstairs. for we should think twice 
that number must have been present, 
Tea time brought anxious momenta for the 
sitc rr. but everyone was satisfied, and all went 
oft well. 
Sister McIlvain of Clydebank sends us the 
following testimony to God's healing power 
manifested to-day: - 
The last : aturdsp in Mar we were visiting 
Lusset Glen in Old Kilpatrick enjoying a picnic 
with our Mission folk, when a brother in the 
Lord asked my husband it he believed in "faith healing. " "It you mean 'Divine Healing, '-yea 
I do. " he said. This brother, whose name is 
Mackie, then told us of a dear man, a believer, 
*tho was almost blind, who could not distinguish 
faces or see a path, and consequently had to be 
led about everywhere. 
Now this brother had been told by the Lord 
to call for the Elders of the Churrb and ask to 
be anointed with oil in the Name of the Lord in 
obedience to James 5,14, and also with laying 
on of hands as Mark 16,18 Accordingly this 
dear Brother Townslee had sent for a bottle of 
olive oil, and had called for elders to anoint, but 
never having experienced such a request before 
these brethren seemed loth to take action. 
And so it was that Brother Mackie came to ask 
my husband if he would be willing to thus 
anoint Brother Townsley. and on the Monday 
evening following I had the privilege of accom- 
panying my husband and Brother Mackie to the 
house of this dear afflicted man. Chat a time of 
prayer and praise we had ! It was just a simple 
matter of obeying the Lord, pouring on the oil, 
laving on hands, and claiming healing in the 
Name of the Lord in prayer. 
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